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Abstract

John Eliot (1601-1690) was one of the first English missionaries to settle in the New World.
Over the past four centuries his life and missionary work with the Algonquian Indians of
Massachusetts Bay, New England, have been documented in various forms including
biographies, poems, fiction and children’s stories. In addition to his active missionary work,
Eliot was also a prolific writer and translator: he contributed to many promotional pamphlets,
authored one of the most controversial commonwealth treatises of the seventeenth century,
published fictional dialogues of Algonquian Indians, composed language and logic primers to
help in the translation of Massachusett into English and vice versa. His most ambitious and

famous publication is his translation of the Bible into the Massachusett dialect of Algonquian.

Throughout the twentieth century, Eliot’s reputation as a missionary and a translator has
received much critical attention, especially from historians of the colonial period. However,
given recent moves to expand the canon of colonial literature, it is surprising that there is no
book-length literary analysis of his work. In order to redress this balance and consider Eliot’s
work from a literary rather than a historical perspective, this thesis considers the written
records of direct speech, conversations, speeches, dialogues and deathbed confessions of
Algonquian Praying Indians, in order to investigate the use and manipulation of written and
spoken communicative strategies. By considering Eliot’s work in terms of speech, text and
performance, this thesis traces the performative nature of cultural identity through the
emergence and inter-dependence of English, New English, Indian, and Praying Indian

identities.
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Introduction

John Eliot and the Canon of

Colonial Literature

John Eliot, an Englishman, a minister and a Puritan, left England in 1631 and travelled on
board the Lyon to Massachusetts Bay, New England. Following in the footsteps of John

Winthrop, Eliot sailed to the New World in search of religious freedom.

Eliot died in 1690 at the age of eighty-six, and during this long career as a minister and a
missionary (for which he was dubbed “Apostle to the Indians”) he made numerous
contributions to missionary narratives, engaged fervently in the transatlantic debate over
England’s political and religious trials during the 1650s, wrote Algonquian / English language
and logic primers, translated the Bible and other religious texts into Algonquian, and
published in diverse literary genres including the dialogue and the monologue (such as the
speeches of The Dying Speeches of Several Indians). Although John Eliot was one of Cotton
Mather’s “New England Divines,”' and a prolific writer and recorder of colonial encounters
with the Algonquian Indians of Massachusetts Bay, he is rarely included in anthologies of
American, Early American or New England writing and literature. Despite his transatlantic
readership and his literary diversity, Eliot has had a very limited place in the canon of Early

American literature.

One of the brief appearances that Eliot does make is in The English Literatures of America,

which is edited by Myra Jehlen and Michael Warner. Included in this collection is a small

! Cotton Mather, Magnalia Christi Americana, Or, the Ecclesiastical History of New-England, from the First
Planting in the Year 1620 unto the Year of our Lord, 1698 (London, 1702) Book II1. In Book III of Magnalia
Christi Americana, Eliot appears alongside other notable New England ministers, including John Cotton, John
Winthrop and Thomas Hooker. For an abridged version, including details from “The Life of John Eliot,” see:
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extract from one of his missionary narratives and is given the title “Indians and Imps” by the

editors.? The extract details the conversion of one anonymous Indian and is taken from Tears
of Repentance, which was published in England in 1652. The inclusion of Eliot’s work in this
anthology of colonial literature is significant on two counts. Firstly, this is the only
appearance Eliot makes in recent anthologies of American and Early American Literature.
Indeed, even in more specific anthologies of writing from early New England, The Puritans,
edited by Perry Miller and Thomas Johnson, and Alden T. Vaughan’s The Puritan Tradition
in America, 1620-1730, for example, Eliot figures rather obliquely. In Miller and Johnson’s
anthology the inclusion of the “Preface” and short extract from Bay Psalm Book (1640),
which Eliot translated into English with Richard Mather and Thomas Welde, shows that to
some extent his collaborative work is acknowledged, but more typical is the inclusion of texts
which are written about him. In The Puritans Miller and Johnson include Cotton Mather’s
“Life of John Eliot,” and Vaughan includes in The Puritan Tradition “Eliot among the
Indians,” which is an account of Eliot’s missionary work by one of his contemporaries, either
Thomas Shepard or John Wilson.® To a large extent, therefore, twentieth-century editors have
anthologised a record of Eliot’s life, endowing him with substantial historical importance, but
have not included extracts from his publications in their collections. For these reasons
perhaps, literary scholars have not engaged with Eliot’s work to the same extent that they
have considered the work of Roger Williams, for example, whose Key into the Language of
America (1643) is regularly included in anthologies of American and Early American
Literature, and is comparable with Eliot’s Indian Grammar (1666) and his Indian Dialogues
(1671). Nor have scholars collected Eliot’s work in the way that Thomas Shepard’s and

Roger Williams’s letters and publications, for example, have been selected and edited in

Cotton Mather, Magnalia Christi Americana, or The Ecclesiastical History of New England, ed. Raymond J.
Cunningham (New York: Frederick Ungar Publishing Co.) 1970.

? John Eliot, “Indians and Imps,” The English Literatures of America 1500 — 1800, eds. Myra Jehlen and
Michael Warner (New York: Routledge, 1997) 318.

? Perry Miller and Thomas H. Johnson, eds., The Puritans. 1938. Volume I & 1. Revised. (London: Harper &
Row, 1963); Alden T. Vaughan, ed., The Puritan Tradition in America 1620-1730 (London: Harper & Row,
1972).



recent years.* Eliot’s Indian Dialogues and Indian Grammar are the only book-length
publications to have been reissued recently, and there are several collections of private letters
available in certain library collections.” Given the volume of Eliot’s published work, it is

unfortunate that there is not an edited collection of selected or complete works.

Therefore, when Jehlen and Warner decided to include Eliot’s own narrative account of
Indian conversion in an anthology of English literature of America they incorporated Eliot
into a literary canon from which he had been largely excluded. However, the framework of
this inclusion presents its own difficulties and brings me to my second point. The short
narrative identifies the complex cultural network in which Eliot participates: the title,
“Indians and Imps,” and the content of the selected narrative stress the distinction between
converted and unconverted Indians, as well as the colonial missionary’s place in the process
of religious conversion. In this instance, as a New England missionary, Eliot predicates his
own social position and cultural identity on the emergence of the converted Algonquian
Praying Indian. However, the title also exoticises Eliot’s representation of converted and
unconverted Algonquian Indians and is contrary to his efforts to normalise, assimilate and
intellectualise Native converts in the eyes of his English readers. For example, the personal
narratives of Waban and other Native converts to Christianity in missionary tracts such as
Tears of Repentance (1652), as well as Indian Dialogues (1671) and The Dying Speeches of
Several Indians (1685), often stress the intellect of the speakers through their ability to
interpret and interrogate biblical text. Unlike Thomas Hariot’s Briefe and True Report of the

New Found Land of Virginia (1588), which exoticises the image of American Indians to a

* Collections of Thomas Shepard’s work include: Michael McGiffert, ed., God’s Plot: Puritan Spirituality in
Thomas Shepard’s Cambridge. 1972. Revised and Expanded (Ambherst: University of Massachusetts Press,
1994); John A. Albro, ed., The Sincere Convert and The Sound Believer. 1853. (Ligonier, PA: Solo Deo Gloria
Publications, 1991. For a comprehensive collection of Roger Williams’ work, see: Roger Williams, Complete
Writings, ed. Perry Miller (New York Russell and Russell, 1963).

> Collection of Eliot’s personal letters include: John Eliot and the Indians 1652-1657: Being Letters Addressed
fo Rev. Jonathon Hanmer of Barnstable, England, ed. Wilberforce Eames (New York: The Adams and Grace
Press, 1915); Some Unpublished Correspondence of the Rev. Richard Baxter and the Rev. John Eliot “Apostle to
the American Indians,” 1656-1682, ed. F.J. Powicke (The John Rylands Library. Manchester: Manchester
University Press 1931) 138-176 and 442 — 466.



significant degree (and is also included in Jehlen and Warner’s anthology), Eliot constructs
far more complex structures of cultural comparison which allow New English, English and
Christian Indian identities to develop interdependently. Therefore, in this thesis my main
interest is to investigate and examine the ways in which Eliot presents evolving cultural

identities and cross-cultural relationships.

During Eliot’s career in the colony, a career which spanned almost sixty years, there was
considerable controversy about what constituted “Englishness” and, more significantly, “New
Englishness.” Rather than try to characterise Eliot’s writing as typically English or New
English, since such boundaries were only beginning to establish themselves at this time, in
this thesis I will examine his published work to assess the ways in which different cultural
identities (relating to Englishness and Indianness) emerge and perform in an English, colonial
and transatlantic space. I will draw on a large body of literary, cultural and historical analysis
which assesses the English colonial experience, as well as similar studies relating to
traditional Algonquian society which have stressed the implicit and explicit Vviolence in the

religious, economic and geographic colonisation of the New World.

Biographv and Critical Reassessment

In the most recent biography of John Eliot, Ola Winslow comments: “Pioneers are not always
men of the gentler virtues, but John Eliot was one of the gentlest of men and beloved by
hundreds, as such men deserve to be.”® Winslow takes her lead from Cotton Mather’s
comments on Eliot’s life and work in Magnalia Christi Americana. Shortly after Eliot’s
death, 1690, Mather retrospectively describes Eliot in the context of New and Old Testament
examples. Initially, Eliot is referred to as “Moses in America,” and then J ohn the Baptist,
allowing Mather to conclude: “He that will write of Eliot, must write of Charity, or say

nothing. His Charity was a star of the First Magnitude in the bright Constellation of his

% Ola Elizabeth Winslow, John Eliot “Apostle to the Indians” (Boston: Houghton Mifflin Company, 1968) 1.



Vertues; and the Rays of it were wonderfully various and extensive.”’ Commentators like
Winslow, who champion Eliot’s contribution to the New England colony and his dedication
to the success of the mission, remain uncritical of the impact which the imposition and spread
of Christianity had on the traditions and heritage of Native American societies because they
resist the links which the mission and missionary practice had with political, social and
economic concerns of colonisation. It is perhaps surprising that this benevolent image of the

colonial missionary has remained largely undisturbed until fairly recently.

In contrast to Winslow, James P. Ronda, for example, has forwarded an alternative
understating of the work and consequences of religious conversion. As part of a group of
studies which have reassessed the ‘benevolence’ of Eliot’s role as a missionary in
Massachusetts Bay, Ronda accuses Eliot of being complicit in a form of “cultural suicide”
when he encourages Indians to convert to Christianity.® Francis Jennings and George Tinker
also contribute to this historical (or ethnohistorical) reassessment and suggest that rather than
benevolent bystanders, seventeenth-century missionaries were equally responsible for the
decimation of Native culture and traditions. Jennings characterises Eliot as “authoritarian”
and “repressive,” and Tinker goes so far as to describe Eliot’s participation in the social,
economic, political and religious aspects of the colonisation process as an act of “cultural
genocide.” Winslow’s biography has dated somewhat since its publication in 1968, but the
extreme differences in the characterisation and critical reception of John Eliot, from the
benevolent missionary to the cultural crusader, serve to emphasise the strains and tensions

which are prevalent, and unresolved, in Eliot’s work.

7 Cotton Mather, Magnalia Christi Americana, Book 111, 172, 180, 181.

® James P. Ronda, “ ‘“We Are Well as We Are’: An Indian Critique of Seventeenth-Century Christian Missions.”
William and Mary Quarterly. Third Series. 34, 1 (1977): 66-82, 67.

® George E. Tinker, Missionary Conquest: The Gospel and Native American Cultural Genocide (Minneapolis:
Fortress Press, 1993) 21. Francis Jennings, The Invasion Within: Indians, Colonisation, and the Cant of
Conguest. 1975. (New York: W.W. Norton & Company Inc., 1976) 253. Also see: Francis Jennings, “Goals and
Functions of Puritan Missions To the Indians,” Ethnohistory, 18,3 (1971): 197-212.
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However, despite the criticisms which Jennings, Ronda and Tinker level at Eliot, by casting

him uncomplicatedly as a colonial aggressor, they find it difficult to account for the anti-
slavery petition that he sent from Deer Island to the Boston Government and Council. In the
wake of what is known as “King Philip’s War,” which began in 1675, converted and
unconverted Indians were removed to Deer Island by the Massachusetts authorities. After
removal, and after experiencing the conditions on Deer Island for himself, Eliot sent a
petition to the Boston Government and Council “against selling Indians for slaves.” This is a
fascinating anti-slavery document which pits the violence of the English in the New World
against the violence and depopulation of Indian tribes by Spanish conquistadors. While
vilifying the English, Eliot asserts that continuation of the war and the selling of captives as
slaves will only result in a “p[ro]longation of the warre & such an exaspation of y" as may
p[ro]duce we know not what evil consequences.”w Unsurprisingly, Eliot couches his anti-
slavery and anti-war stance in religious rhetoric, and appeals to his English and Protestant

audience by uniting religion with financial exchange:

The Lord hath so succeeded y' work, as that (by his grace) they have the holy
Scriptures & sundry of themselves able to teach theire countrymen, the good
knowledge of God. And however some of y" have refused to receive the gospel,
& now are incensed in their spirits unto a warre against the English: yet I doubt
not but the meaning of Christ is, to open a dore for the free passage of the gospel
among y™ — my humble request is, y* you would follow Christ his designe in this
matter, to p mote the free passage of Religion among y™, & not to destroy y™ —to

sell soules for money seemeth to me a dangerous merchandize. to sell y" away

' John Eliot, “A Petition from Rev. John Eliot against selling Indians for slaves”. 13™ of the 6™, *75. New
England Historic and Genealogical Register. Volume 6, July 1852, 297.
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from all meanes of grace w" Christ hath p vided meanes of grace for y™, is the way for

us to be active in the destroying of theire Soules.!!

While the religious conditions and qualifications of this petition are not the altruistic
sentiments that we can encounter from later anti-slavery pe’citions,12 Eliot characterises
English colonisers as the aggressive force, at a time when this would have been especially
controversial. From this petition, it is clear that Eliot was aware of his position as a mediator
between the colonial hierarchy and the Algonquian Indians of Massachusetts Bay, and was
not afraid, in this case, to be outspoken about his dismay at the colony’s actions in this war.
From the perspective of Indian captives on Deer Island, he resists appropriating the image of
Indians as passive victims. Instead, Eliot acknowledges the rights of those who have rejected
religious conversion and, although he certainly regrets their resistance to Christianity, he does
not make any value judgements, except to stress that increased violence on the part of the

colonial armies will certainly increase Native resistance to the colonisers and Christianity.

Ultimately, this text is ambiguous and confirms fny initial observation about the unresolved
tensions in Eliot’s work which continue to be of interest to scholars of colonial literature and
history. Certainly, the destruction wrought by colonisation cannot be minimised, but to
dismiss the work of Eliot and other New England missionaries in the violent terms of Ronda
and Tinker, is, to some extent, to silence the voices of many seventeenth-century Christian
Indians. In part, this thesis considers the ways in which the voices of Christian Indians are
constituted and perform within the bounds of a Puritan colonial framework. While Neal

Salisbury suggests that Christian Indians, rather than willing participants in their conversion

' John Eliot, “A Petition from Rev. John Eliot,” 297. The New England Historic and Genealogical Register
append a copy of a document by John Leverett, who also visited Deer Island in 1675. The document is dated 22
9™ 75 and describes the sale of seven Indians: George, William, ffawkins, great David, Renles, John Indian
and Tommoquin.

' Specifically, Eliot’s anti-slavery petition pre-dates Samuel Sewall’s “The Selling of Joseph,” by twenty-five
years. “The Selling of Joseph: A Memorial.” (Boston, 1700). Included in Massachusetts Historical Society
Collections. Series Five. Volume Six. (Boston, 1878-1882) 16-21.
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to Christianity, were “responding to the crisis posed by English expansion into their

lands,”"® T will take up Ronda’s challenge and engage with the “Indian Speeches (which)

were filtered through white interpreters, recorded by white secretaries.”'*

In order to examine the ambiguity and tensions prevalent in Eliot’s publications, I will focus
on strategies of communication. That is, [ will consider Eliot’s work in terms of the way he
harnesses the medium of speech in text and, further, elaborate on the consequences this has
on the emergence of Indian, Christian Indian, English and New English identities. Before
developing this literary analysis, it is important to situate Eliot’s work in a literary context,
rather than the historical context to which analysis of his texts has most often been limited. To
this end, it is also important to clarify the distinctions between colonial literature and colonial

history.

Colonial Literature and Colonial History

In the past thirty years, there has been substantial critical debate about what differentiates
British and / or American colonial literature, from British / American colonial history.
Although the Early American Literature Newsletter was launched in 1966, literary scholars of
the colonial period have continued to wrestle with concerns about the limits of their own
particular field. Philip Gura has suggested that since Perry Miller’s intellectual dominance of
colonial studies, scholars of Early American literature have had to address two professions:
one literary and the other historical.’® However, David Levin responds to this by stressing the
interdisciplinary nature of the American Colonial period: “Many scholars on both sides of the

departmental border believed that one profession had been arbitrarily divided.”'® Further, in

" Neal Salisbury, “Red Puritans: The ‘Praying Indians’ of Massachusetts Bay and John Eliot,” William and
Mary Quarterly. Third Series. 31, 1 (1974): 27-54, 52.

' Ronda, “We Are Well As We Are”, 67. '

' «“And because intellectual as well as literary historians took Miller seriously, to study colonial American
literature in these three decades meant that one addressed, as least implicitly, two professions.” Philip F. Gura,
“The Study of Colonial American Literature, 1966-1987: A Vade Mecum,” William And Mary Quarterly. Third
Series. 45, 2 (1988): 305-341, 306.

' David Levin, “A Survivor’s Tale,” William And Mary Quarterly. Third Series. 45, 2(1988): 345-347, 346.
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this debate, which took place in the pages of the William And Mary Quarterly, Norman S.

Grabo extends the boundaries for the study of the colonial period to include developments in
anthropology (Levi-Strauss), linguistics (Saussure) and critical theory (structuralism and
deconstruction). This of course highlights very specific questions about what we mean by

literary or historical analysis.

In response to this, William Spengemann radically contends: “Every piece of writing contains
information that only literary analysis can extract, and its value as a literary work depends
largely on the amount of information it can be made to divulge by these means.”'” Therefore,
as Spengemann suggests, rather than rely on “generic” classification of poetry, drama, fiction,
and “the familiar essay,” of which there are relatively few examples in Early American
literature, compared with English literature of the period, the literature of the colonial period
demands new categories of interpretation and new methods of analysis. Again, Spengemann
comments: “Studying the literature of British America means finding out what it is and what
can be said of it.”'® Ironically, this argument presents its own limitations: if literary analysis
can be infinitely moulded and adapted to meet the needs of any written text, then the category
itself risks becoming meaningless. In order to resist this limitless abandon, but continue the
study of colonial texts which do not conform to traditional generic categories, Larzer Ziff has

recommended that:

(T)hey (literary scholars) should concern themselves with the strategies of the
author and their effect on the reader; they should, that is, concentrate on precisely

those matters that purists may consider beyond the scope of the history of the

' William C. Spengemann, “Discovering the Literature of British America,” Early American Literature 18, 1
(1983): 3-16, 5.

' Spengemann, “Discovering the Literature of British America,”14. Spengemann develops his analysis of what
constitutes ‘literary’ texts and literary history in a more theoretical context in: “American Things / Literary
Things: The Problem of American Literary History,” American Literature 57, 3 (1985): 456-481.
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book even though such matters constitute the reason why we are interested in books

and therefore in their history.

Another matter calling for literary attention is that of the change from an oral to a
print culture, a change that, finally, requires its interpreter to possess a sensibility
that registers the subtle ways in which the circumstances of writing what will be
printed (as opposed, say, to printing what one has written) becomes constitutive
of new styles and new genres.

And, to offer just one more example, literary scholars might well concern
themselves with the multiple meanings of “representation” — from the duplication
in words of what is apparent to the eye to the emblematizing in words of what
otherwise cannot be perceived — and the relation of such ideas and practices of

literary representation to notions of political, representation and social pmsence.19

New approaches to literary studies, which Spengemann and Ziff describe, as well as the
influence of anthropology, linguistics and critical theory, as mentioned above, have allowed
literary scholars to expand interpretative strategies and frameworks in order to develop
readings of promotional pamphlets, captivity narratives, political tracts and political speeches,
for example. Specifically, Gesa Mackenthun’s Metaphors of Dispossession, Phillip Round’s
By Nature and By Custom Cursed, Thomas Scanlan’s Colonial Writing in the New World, Jay
Fliegelman’s Declaration of Independence, and Sandra Gustafson’s Eloquence is Power, all
published within the past ten years, demonstrate the impact which a renewed understanding

of colonial literature has had on our understanding of colonial culture generally.?

' Larzer Ziff, “Text and Context,” William and Mary Quarterly. Third Series. 45, 2 (1988): 348-349, 349,

*% Gesa Mackenthun, Metaphors of Dispossession: American Beginnings and the Translation of Empire, 1492-
1637 (Norman: University of Oklahoma Press, 1997); Phillip H. Round, By Nature and by Custom Cursed:
Transatlantic Civil Discourse and New England Cultural Production, 1620-1660 (Hanover and London:
University Presses of New England, 1999), Thomas Scanlan, Colonial Writing and the New World 1583-1671:
Allegories of Desire (Cambridge: Cambridge University Press, 1999); Jay Fliegelman’s Declaration of
Independence: Jefferson, natural language and the Culture of Performance (Stanford: Stanford University Press,
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In this way, literary critics have begun to reassess the important work of Miller and

Bercovitch, probably the two most influential scholars in the field, and the literary framework
which they have created for the interpretation of seventeenth- and eighteenth-century colonial
literature. Bercovitch in particular suggests: “The Puritans provided their heirs, in New
England first and then the United States, with a useful, flexible, durable, and compelling
fantasy of American identity.”?' However, approaching early American Literature as a
literature which can be explained best as a foreshadowing of later American classics runs the
risk of denying colonial texts the right to be defined and analysed on their own terms. To
clarify this concern in his Review Essay for Emory Elliot’s Puritan Influences in American

Literature, Spengemann asks:

What prompts this seemingly irresistible urge to trace a line of continuity
between the New England Puritans and the masterpieces of nineteenth- and even
twentieth-century American Literature? Do we perhaps secretly concuf in the
judgement of our students and colleagues in other fields of English, that
Winthrop’s Journal is good but not very literary and that Bradstreet’s poems are
literary but not very good, and therefore feel that such writing will fly only when
tethered to Emerson’s or Dickinson’s ascending balloons? Or, are we afraid that
if Melville’s roots are found anywhere but in seventeenth-century New England

. . . . 2
his Americanness will somehow be compromised?*

My argument here is not to minimise the enormous and valuable influence which Miller and

Bercovitch have had on colonial literary studies. In fact, I find the work they have done to

1993); Sandra M. Gustafson, Eloquence is Power: Oratory & Performance in Early America (Chapel Hill and
London: University of North Carolina Press, 2000).

2! Sacvan Bercoitch, The Rites of Assent: Transformations in the Symbolic Construction of America (New York:
Routledge, 1993) 7. To understand this trajectory of American literature, see also: Sacvan Bercovitch, The
Puritan Origins of the American Self (New Haven and London: Yale University Press, 1975); Sacvan
Bercovitch, The American Jeremiad (Wisconsin: The University of Wisconsin Press, 1978). For Miller’s
analysis of the “Plain Style,” see: Perry Miller, The New England Mind: The Seventeenth Century. 1939,
(Boston: Beacon Press, 1961).
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trace the intellectual and literary continuities through different generations of American

writers particularly compelling. Rather, I want to stress that the study of colonial literature

need not be predicated on its usefulness or relevance to later American writing.

While many of the scholars I have referred to above have noted that the Puritan literature of
New England has probably had the best deal in terms of literary analysis when compared with
literature from the Pacific and the Caribbean, for example, there are writers from New
England whose work has been somewhat neglected by literary scholars. As I have already
outlined, Eliot’s work is not often anthologised in the literary canon; surprisingly, given
recent developments in literary studies of the colonial period, there is currently no book-
length literary study of his work. Certainly, Scanlan, Round, Gustafson, and others, include
Eliot’s work in their analysis of the period, and in different ways, each writer has enriched my
understanding of Eliot immensely. Still, Richard Cogley’s historical analysis, John Eliot’s
Mission to the Indians Before King Philip’s War, remains the most comprehensive book-

length study of Eliot’s life and work to be published in recent years.

In general, recent literary studies of colonial texts from New England have re-examined what
constitutes the language of Puritanism. Implicit in this reassessment is the analysis of certain
systems of meaning through, for example, the manipulation of truth-telling strategies and the
use of typological allegory. In this context Eliot’s publications are certainly ripe for literary
reassessment and in this thesis I am particularly interested in Eliot’s intentions as a writer, his
literary techniques, and his awareness of the audiences whom he has in mind for particular
texts. From this starting point, I will examine the ways in which his texts perform, both in the
colony, to colonial and Native audiences, and transatlantically, to English audiences. Since
my focus is on the performance of cultural identities contained in the speeches and reported

speech within the letters, narratives (missionary and political) dialogues and monologues,

22 William C. Spengemann, “Review Essay,” Early American Literature 16,2 (1981): 175-186, 182.
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much of my critical vocabulary and methodology is influenced by theories of performance

and performativity.

Writing Performatively and Literary Analysis

In her analysis of Villagra’s Historia de la nueva Mexico, Jill Lane focuses on the
performances of honour, heroism and violence in the narratives of the late sixteenth- and
early seventeenth-century Spanish conquest. Lane stresses that these later performances of
conquest in the actions and written records of Villagra and Onate’s conquest of New Mexico
were deliberately recast from earlier sixteenth-century examples, specifically the actions and
written records of Cortes’s conquest of the Aztecs. Lane argues: “Between the sword and the
pen of Spanish conquest lies a complex range of performative acts and rhetorical postures,
both warlike and writerly, that advance, restage, and seal Castilian rule in new territory,
thereby perpetuating and reinventing Spanish empire across time and space.”® Lane’s is an
important essay in the field of colonial studies because it situates colonial literature in the
context of cultural performances, and identifies the inseparability of the actual performance of
conquest with the literature that shapes contemporaneous and historical understandings of
these actions. In this sense, Lane’s approach is useful for the study of the English colonisation
of the New World. In fact, the above quote from Lane’s essay might easily be re-worded in
order to invite a similar analysis of seventeenth-century New England literature. Any
understanding of seventeenth-century English colonisation, and John Eliot’s missionary role
in that process, requires the negotiation of a “complex range of performative acts and
rhetorical postures.” Further, as the English colonisation is both religious and “writerly” it
‘advances,’ ‘restages’ and ‘seals’ English rule “in a new territory, thereby perpetuating and

reinventing” the English empire “across boundaries of time and space”.

% Jill Lane, “On Colonial Forgetting: The Conquest of New Mexico and Its Historia,” The Ends of Performance,
eds. Peggy Phelan and Jill Lane (New York and London: New York University Press, 1998) 54,
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While the behaviour and records of the Spanish and English colonisers differ in the specific

details, they are similar to the extent that the act or performance of the
coloniser/missionary/conquistador has to be effectively harnessed in the written text in order
to sustain, ‘stage’ and ‘restage’ the (re)invention of a culture, a nation and an empire. To
some extent, therefore, John Eliot’s work, and the texts which Lane discusses, can be
considered as performative texts. That is, the authors of the texts are equally interested in
what the text “does” in addition to what the text means. In each of the following four chapters
I will consider the ways in which Eliot’s texts are performative as they seek to create and / or
feed the emergence of national, colonial and Native identities. To this end, it becomes
apparent that the effects of the texts are more important in some respects than accuracy of any
representations contained within. As I will go on to argue in this thesis, from Eliot’s earliest
promotional pamphlets in 1643, through the years of regicide and restoratioh, up until The
Dying Speeches of Several Indians in 1685, Eliot was particularly adept at judging and
engaging with several different audiences at once, be they colonial, English or Indian.
Therefore, the complexities of the various intermingled cultural performances, as well as the
effects of these performances on specific audiences, are particular fascinating, and yet to date

these issues have received limited critical analysis.

An important element of Eliot’s performative aesthetic, that is his desire to affect the
emergence of new colonial and native identities, is located in his ability to harness the
medium of speech and speeches in his letters, missionary narratives, promotional pamphlets,
dialogues and deathbed speeches. Therefore, in order to consider the emergence of cultural
identities in Eliot’s writing it is important to outline the relationship between speech, speech

acts and literary speech acts.

Speech act theory, which emerged from structuralist theories of language and, specifically,

J.L. Austin’s How To Do Things With Words, provides a suitable category through which the
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literary speech acts of Eliot’s letters, missionary narratives, dialogues, speeches and

promotional tracts may be analysed. J.L. Austin distinguishes between constative and
performative language; that is, he distinguishes between words that report an event and words
that enact the event. Austin restricts his analysis of performative language to the spoken

word, since he argues: “written utterances are not tethered to their origin in the same way
spoken ones are.”** That is, written “utterances™ are not as performative as spoken utterances
because, as Butler states in her critique of the problem, the force of the speaker and speaker’s
bodily gestures cannot be known, so the “total speech situation” is incomplete.”> However,
Derrida expands the limits of speech act theory to account for the performative possibilities of
written text when he asserts (via his analysis of Condillac): “Writing is thus a modality of

. . . . . . . .. 26
language and marks a continual progression in an essentially linguistic communication.”

Recently, Della Pollock has elaborated more fully on performative writing, and has suggested
that, in part, “performative writing is consequential.”27 Pollock then defines this aspect of

performative writing as a process which:

...... not only dramatizes J. L. Austin’s early distinction between constative and
performative utterances — between words that report what other people do and
words that do what other words report (.....) —but subsumes the constative into

the performative, articulating language generally as an operational means of

2 J.L. Austin, How To Do Things With Words, eds. 1.0. Urmson and Marina Sbisa. Second Edition. (Oxford:
Clarendon Press, 1975) 61.

5 «J L. Austin proposed that to know what makes the force of an utterance effective, what establishes its
performative character, one must first locate the utterance within a ‘total speech situation.” There is, however, no
easy way to decide on how best to delimit that totality. An examination of Austin’s own view furnishes at least
one reason for such difficulty. Austin distinguishes ‘illucutionary’ from ‘perlocutionary’ speech acts: the former
are speech acts that, in saying do what they say, and do it in the moment of that saying; the latter are speech acts
that produce certain effects as their consequence; by saying something, a certain effect follows.” Judith Butler,
Excitable Speech: A Politics of the Performative (New York: Routledge, 1997) 2/3.

2% Jacques Derrida, “Signature, Event, Context,” Limited Inc. 1988. (Evanston: Northwestern University Press,
1997) 4.

%7 Della Pollock, “Performing Writing,” The Ends of Performance, eds., Peggy Phelan and Jill Lane (New York
and London: New York University Press, 1998) 94.
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action and effects. Writing that takes up the performativity in language is meant to

make a difference, ‘to make things happen.”®®

As I will demonstrate in the following chapters, in Eliot’s writing there is always a clear
agenda of trying to ‘make something happen.’ This occurs on a basic level when, in his
promotional pamphlets, he attempts to elicit funds for his mission from wealthy benefactors
and Puritan congregations in England. On a more far-reaching scale, by harﬁessing the
medium of speech through the written text, Eliot also attempts to modify the cultural map of
New and Old World relationships as he creates new cultural categories (for instance the
Praying Indian identity) and negotiates existing cultural boundaries. In general, Eliot’s agenda
modulates between being clearly drawn and being closely veiled, as he accommodates the
different religious and political leanings of different audiences. Eliot’s motivations, alongside
his attempts to “make things happen,” through harnessing the communicative and
performative strategies of speech and text, are central concerns of this thesis. However, Judith
Butler’s analysis of the unstable and uncertain nature of performatives is also significant and

important to my analysis of Eliot’s work. Butler states:

The effects of performatives, understood as discursive productions, do not
conclude at the terminus of a given statement or utterance, the passing of
legislation, the announcement of a birth. The reach of their significability cannot
be controlled by the one who utters or writes, since such productions are not
owned by the one who utters them. They continue to signify in spite of their

authors, and sometimes against their authors’ most precious intentions.?’

2 Pollock, “Performing Writing,” 94/5. Pollock quotes Marianna Torgovnick: Marianna Torgovnick, ed.,
Eloquent Obsessions: Writing Cultural Criticism (Durham: Duke University Press, 1994) 4,
% Judith Butler, Bodies that Matter: On the Discursive Limits of “Sex” (London: Routledge, 1993) 241.
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Therefore, while I will consider Eliot’s intentions and his deliberate attempts to gauge the

political and religious leanings of his audiences, | will also take into account the so-called
‘unintentional’ effects of his work. This becomes particularly relevant to my analysis of
Indian and Praying Indian identity as the transcribed speeches and conversations of real and
imaginary Indians at times perform against the Puritan framework which constitutes their
textual existence. In each of the following chapters I will consider Eliot’s publications with a
particular emphasis on the uses of speech, speeches, conversations, and dialogues, in order to

examine the performances of English, New English and Indian identities.

In Chapter One I consider Eliot’s missionary Tracts, the first of which was published in 1643
and the last in 1671. These Tracts span a large part of Eliot’s career and demonstrate very
clearly the changing political and religious persuasions of his English audiences. In this
chapter I focus on the transatlantic relationship between an emerging independent colonial
identity and a metropolitan English identity, which is itself unstable as political events of the
1650s demonstrate. A substantial part of the missionary Tracts were taken up with Eliot’s
translations and transcriptions of Indian confessional narratives, and with reference to these
confessions I will identify the emerging Praying Indian identity and the colonial, New English

identity which is predicated upon it.

In Chapter Two I continue to address the relationships and cultural boundaries of New and
Old World identity formations, but I will concentrate on the millennial pretensions of The
Christian Commonwealth and Eliot’s contribution to Jews in America. Both texts were
written in the early 1650s but were not published until the end of that decade, which accounts
for the seemingly ill-judged celebration of Charles I's execution in The Christian
Commonwealth (1659). In this chapter I will stress the performative strategies of the texts,
especially those demonstrated in The Christian Commonwealth, since in this text structural

and formal techniques of the New England sermon are deliberately appropriated. I will also
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consider the typological aspects of both texts, especially in regard to Eliot’s engagement

with the theory that Native Americans were one of the lost tribes of Israel. From this starting
point I will consider the emergence of cultural identities, as Eliot tries to re-claim God’s
providence for New England’s pilgrims, in light of the providential and millennial

implications of Charles I’s execution.

In Chapter Three I focus specifically on Eliot’s translated works and consider his
orthographic methods, as well as the appropriation of the translated works by both English
and Indian readers / owners. In this section of my thesis I will trace Eliot’s painstaking
attempts to harness an oral language in print; that is, I will focus on the methods and
consequences of transcribing speech into text. Specifically, [ will examine The Indian
Grammar Begun, The Logic Primer, and the Algonquian Bible. The performative nature of
the texts takes a slightly different turn in this chapter: in this discussion I consider Eliot’s
Algonquian Bible and its appropriation by different communities in order to demonstrate that
the performative nature of the text, “what it does” or “what it makes happen,” is no longer in
Eliot’s control. Particularly fascinating in this context is the emergence and re-emergence of a
Christian Indian identity, and the attempts made by Christian Indians to reclaim their

language and culture through the written word.

In the final Chapter I draw on various elements of speech, text and performance from the
previous chapters, and focus on the simulated conversations of Indian Dialogues and the
approximation of deathbed speeches in The Dying Speeches of Several Indians. Indian
Dialogues shows Praying Indians filling the role of the missionary and also shows their
attempts to convert non-praying Indians. The Dialogues are probably Eliot’s most ambitious
project and the cultural performances emerge in a complex network of colonial, Native and
transatlantic connections. After considering the Dialogues and the performative strategies of

the approximated and imagined speeches and conversations, I will conclude with an analysis



of the performative aspects of the monologues in Eliot’s final publication, The Dying

Speeches of Several Indians.

23
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Chapter One

Praying Indians and New Englishness:
Transatlantic Performances and the

Eliot Indian Tracts (1643-1671)!

Yea further I have heard of late our Puritans much wonder,

Because our metropolitan intends to bring them under:

Thus passe the people to their ships, some grieve they should go free

But make them sweare, and search them bare, taking what coyne they see.
Now Satan seeing God, crost his mind in making way,

For people and his Pastors too, in wildernesse to stay......

’Gainst Magistrates another cries, none such on earth should stand,
I’le venture o’re the broadest seas for freedome from their band.
Thus diversely dispos’d doe people pack up away,

To populate new Collonies, where none but Heathen stay.”

Promotional Tracts and Transatlantic Relations

The earliest promotional pamphlets to reach England from the New World colonies include
Thomas Hariot’s A Briefe and True Report of the New Found Land of Virginia, 1588, and
Edward Waterhouse’s, A Declaration of the State of the Colony in Virginia, 1622. In a similar
way to Good News from New England, these promotional pamphlets were designed to offer a
positive vision of the colony to prospective English settlers.’ In particular, Good News from
New England encouraged Preachers and Scholars, as well as Merchants, Seamen,

Husbandmen and manual labourers to transport themselves to the Massachusetts Bay colony,

' The Massachusetts Historical Society Publications and Richard Cogley refer to the Tracts as the Eliot Tracts;
George Parker Winship refers to them as the Eliot Indian Tracts; Samuel Eliot Morison and Thomas Scanlan
refer to them as the Indian Tracts. See: Collections of the Massachusetts Historical Society, Third Series, 4
(1834); Richard W. Cogley, John Eliot’s Mission to the Indian Before King Philip’s War (Cambridge, Mass.:
Harvard University Press, 1999); George Parker Winship, The Eliot Indian Tracts (Cambridge, Mass.: Harvard
University Press, 1925); Samuel Eliot Morison, Builders of the Bay Colony. 1930. Revised and enlarged.
(Boston: Houghton Mifflin Company, The Riverside Press, 1964); Thomas Scanlan, Colonial Writing and the
New World 1583-1671: Allegories of Desire (Cambridge: Cambridge University Press, 1999).

2 Good News From New England (1624) (London, 1648) 3.

? A selection of promotional tracts or narratives from other New World colonies might include: John Smith’s 4
Map of Virginia (London, 1612) and A4 Description of New England, (London 1616); Lochinvar’s
Encouragements for New Galloway in America (Edinburgh, 1625); Father White’s Briefe Relation of Maryland,
1634, (the basis of 4 Relation of Maryland, 1635); John Hammond’s Leah and Rachel, or The Two Fruitful
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that they might benefit from the abundance of work and wealth which they could hope to

acquire in the English colony.* What are commonly referred to as Eliot’s Indian Tracts are
certainly part of the seventeenth-century drive to encourage new settlers to travel to New
England, but the fifty-eight year promotional campaign which was funded by the Corporation
for the Propagation of the Gospel (and later became the New England Company) had a

slightly different agenda.

The letters and short narratives which make up each of the eleven Tracts were collected and
printed in London, and their specific purpose was to promote the colony and its missionary
endeavours. By focusing on the missionary experiences of seventeenth-century Puritans with
Algonquian Indians of the Massachusetts Bay area, the writers of the Tracts aimed to
encourage financial contributions from wealthy patrons and parishes in England, as well as
counter the bad press which they received from those disillusioned by their experience of the
New World. In part, the Tracts responded to the publications of various pamphleteers,
including: Thomas Morton’s famously derisory account of New England Puritan fervour in
New English Canaan (1632); John Clarke’s bitter account of his trial and corporeal
punishment due to his Baptist beliefs in Jll News from New England (1652); and Roger
Williams’s embattled theological exchange with John Cotton in The Bloody Tenent of

Persecution (1644) and The Bloody Tenent yet more Bloody (1652).

Although Morton vividly describes the beauty of the colony, New English Canaan is typically
remembered for its humorous criticism of the Puritan reaction to his revelry and the Maypole
celebration: “The setting up of this Maypole was a lamentable spec’tacle to the precise

Seperatists, that lived at new Plimmouth. They termed it an Idoll; yea, they called it the Calfe

Sisters Virginia and Maryland (London 1656), and George Alsop’s A Character of the Province of Maryland
(London 1666).

*Good News From New England, 3, 24, 25. Another positive contemporary account of Massachusetts includes
Thomas Lechford’s Plain Dealing: or, News from New England (London 1642), which describes the civil and
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of Horeb, and stood at defiance with the place, naming it Mount Dagon; threatning to make

it a woefull mount and not a merry mount.”® John Clarke’s more visceral response to his New
England experience focuses on the apparently savage nature of the judicial éystem and the
equally savage and dangerous Natives. Clarke, a Baptist, was found guilty of preaching and
baptising without authority, and, specifically, refusing to remove his hat in the presence of a
Congregationalist preacher. He then describes his experience in order to indicate the excessive
and unnecessary force of his punishment: “The strokes I was enjoyned by the Court to have,
were ten with a three-corded whip, the very same number I understand, that the worst
Malefactors that were there punished had, of which some were guilty of common whoredom,
others of forcing a little Child, and one Indian for coyning money.”® Clarke also refers to the
constant threat of Native tribes and fear of their rituals, a perception that Edward Waterhouse
in particular had taken great pains to explain and overcome in the early years of settlement.
Nonetheless, Clarke asserts: “cruell, and savage Barbarians, and other mischiefs which a vast,
and howling Wildernesse is apt to produce; wherefore to stop their mouthes and to lull them
asleep, the old subtile Serpent as his custom ever hath been, raised up a cloud of disgrace,
thinking thereby to darken the truth he profest...”” Finally, Roger Williams, who had been
persecuted and banished for his separatist religious beliefs in 1635, was also perceived as a
threat to the reputation of the Massachusetts Bay Colony in England. In 1643 Williams
travelled to London to apply to Charles I for his own charter and successfully retained this by
renewing his appeal to Parliament in person in 1651 and 1654, and then again to Charles Il in
1663. Williams’s very presence in England, and his application for a charter for a colony
separate from Massachusetts, was itself an embarrassment to the Massachusetts hierarchy.

After all, he had been one of their own ministers, and yet he sensationally rejected their offer

political organisation of the colony and provides a detailed account of religious rites and elections in the New
England Congregationalist church.

* Thomas Morton, New English Canaan (1634). Castillo and Schweitzer, eds., The Literatures of Colonial
America, 241.

¢ John Clarke, Il News firom New England (London, 1652) 31.

7 Clarke, Ill News, 23.
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of John Wilson’s ministry at the First Boston Church due to his dismay with the

Congregationalist brethren and their continued links with the Church of England.®

In response to these concerns, William Steele, President of the Corporation, articulates the
dual motivation of the Tracts by identifying the writers’ attempts to encourage financial
generosity from English patrons for missionary work, as well as their attempts to disparage
notions of ill-treatment at the hands of either the New England hierarchy or the Native tribes.
Naturally, it was in the interest of the colonial minister to present a good impression of
himself to the English reader, but it was equally important for converted Indians and
unconverted Indians to be presented favourably. The ministers who contributed to the Tracts,
John Eliot and Thomas Mayhew Jnr., for example, had to show that they were successful in
their missionary work and that there was obvious potential to continue with their evangelical
mission to the unconverted tribesmen and tribeswomen of Massachusetts Bay. Therefore, in

his appendix to the sixth Tract in the series, Strength out of Weakness (1652), Steele states:

Thus having presented the Christian Reader with a view of those things that God
hath brought to our hands, which we of the Corporation conceive our selves
bound in duty to publish to the world, looking upon it as one meanes to advance
the work in hearts of Gods people, and to stirre them up thereby to contribute
more freely towards the carrying on the same.: The reason wherefore we have
published so many testimonialls, and shall insert more, is because too many that
come from thence labour to blast the worke, by reporting here that there is no

such worke afoote in the Countrey...”

8 Schweitzer, The Literatures of Colonial America, 267.
® Strength out of Weaknesse (1652). William Steele, President of the Corporation for propagating the Gospel,
Appendix, 195.
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John Eliot’s contribution is extensive, as might be assumed from the collective title of these

pamphlets, and includes his letters, as well as transcriptions of Indian conversion narratives.
He is also attributed with the authorship of the first section of the first tract, “In respect of the
Indians &c.,” New England’s First Fruits (1643), but despite this his name appears on the title
pages of only five of the eleven pamphlets.'® While Eliot and Thomas Mayhew Jnr. were the
most faithful contributors to the pamphlets, the letters of other important New Englanders
must also be noted. These contributors include: Thomas Shepard, minister at Cambridge;
Richard Mather, minister at Dorchester, theologian, and co-author of The Béy Psalm Book,
1640, with Thomas Welde and John Eliot; William Leverich, a member of the Sandwich
Government at New Plymouth; and John Endicott, Governor of Massachusetts. The various
publishers of the tracts would also add their own gloss by asking an ex-colonial or another
interested individual to unite the fragmented and multi-vocal nature of each pamphlet in their
dedicatory epistle.” Winship and Kellaway suggest that the reason for this effort to highlight
the variety of contributors and names on the title pages was to give the impression that more
men than Eliot were involved in the missionary endeavour in New England.'? To a large
extent, however, Eliot and Mayhew were the only “labourers in the field,”'* and in this
chapter I will consider their contributions most closely. Implicit in this analysis is the growing

religious and political distinctions between Old and New England, and, further, how these

' Eliot’s name appears on the title pages of: Tract Four, The Glorious Progress of the Gospel (London 1649);
Tract Seven, Tears of Repentance (London 1653); Tract Eight, A Late and Further Manifestation of the Progress
of the Gospel (London 1655); Tract Ten, A further Account of the progress of the Gospel (London 1660); Tract
Eleven, A Brief Narrative of the progress of the Gospel (London 1670). Thomas Shepard appears on the title
pages of Tract Three, The Clear Sun-shine of the Gospel (London 1648); and Thomas Mayhew Jr, Eliot’s
missionary counterpart on Martha’s Vineyard, appears alongside Eliot on the title pages of Tract Four and Tract
Seven.

" George Parker Winship and William Kellaway refer to the Committee meeting on March 19 to illustrate the
involvement of the Corporation in the selection and editing process of the tracts: “attend Dr. Reynolds & let him
understand that the Corporation doe not think fitt to print Mr Mahews Manuscript & to give him thankes in the
Corporations name for his panes.

That ye title [the word “Page” is cancelled] of the booke bee referred to Dr. Reynolds & that one of the last
bookes bee presented unto him. That ye Dedecacon of the new booke bee accordinge to ye effect of the last
book. That there bee a Postscript att the End of the booke now to bee printed to intimate that the bible is now
alsoe about to be printed in the Indian Language.” Minutes: M.H.S. Ms., 6, 26 Feb. 19 March, 1658/9. Quoted by
Winship, The Eliot Indian Tracts, 11. Kellaway further stresses the involvement of English ministers in London
and their part in the process of the publication and authorship of the dedicatory epistle of each Tract. See:
William Kellaway, The New England Company, 1649-1776: Missionary Society to the American Indians.
(London: Longmans, 1961) 23/4,

> Winship, The Eliot Indian Tracts, 2; Kellaway, The New England Company, 23.
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emerging cultural categories of New and Old Englishness are in some way predicated on

the emergence of the Praying Indians as a distinct cultural group. In order to clarify the
emergence of these cultural boundaries, I will focus on the communicative strategies in the
form and content of these eleven Tracts. After considering different methods of
communicative practice, I will consider the letters and narratives from the various writers and
correspondents as a communicative and performative engagement between New and Old
England. Finally, I will focus on the direct speech of Indians and their performance of public

confessions.

Communicative Practices and Performative Strategies

Phillip H. Round has recently argued that Native people of the New World were “conjured up
in a transatlantic epistolary space, serving as ‘objects’ of conversion that New England
reformers could manipulate in order to perform their own reformation for a metropolitan
audience.”' Further, Thomas Scanlan argues that the Tracts’ missionary focus functioned to
provide England with a way of imagining itself, in contrast to the violence of other European
colonisers, and as an alternative to the domestic unrest of the revolutionary years.'” Scanlan
and Round focus on the allegorical uses of Indians, and consider the implications for
Englishness and New Englishness in this context. Although Round discusses Native
performance, his analysis does not go beyond the allegorical uses of that performance, and so
the Native voice can never really be distinguished from that of the coloniser. That is, the
Native voice and performance in the text must always be a representation of, or for,
something else. My reading of the Tracts, which also focuses on the uses of voice,
performance and communicative strategies has been greatly informed by Round’s analysis
but, rather than rest on allegorical interpretations, I also want to consider ways in which

Native voices might be ‘heard’ outside the control of Puritan textual boundaries.

B Kellaway, The New England Company, 23.
"* Round, By Nature and by Custom Cursed, 260.
' Thomas Scanlan, Colonial Writing and the New World, 157/8.
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In their attempts to harness the ‘total speech situation’ in the written trace of letters and short
narratives, the writers of the Tracts aimed to prioritise the immediacy of speech and
performance. This was achieved by their insistence on verbatim eye-witness accounts and
elaborating on the appearance of penitents and the emotional turmoil witnessed during their
confessions. Like the confessing Indians, the New England writers of the Tracts were
consciously engaging in communicative acts. Therefore, New England writers also had to
consider strategies of performance in order to maximise the promotional effects of their work
with Praying Indians. To this end, the desired effects of the pamphlets, or the ‘perlocutionary’
effects of the literary speech acts, are designed to encourage prayers and financial patronage
from those reading the Tracts in England. However, analysis of the illocutionary force of the
performative literary speech acts, where the words enact what is said, provides an opportunity
to reconsider the newly emerging identity formations of the Puritan New Eﬁglander and the
Praying Indian. Crucially, this approach stresses an important distinction between the
enactment of cultural formations in the mind of the English reader, and the description, or
representation, of these growing cultural differences. That is, to perform these new identities
is to create them through the very act of writing the letters and narratives which make up the
Tracts, and, to represent them, is to acknowledge a referent which exists independently of the
texts. In the case of the Praying Indian, their emergence has to be performative since there is

no ‘real life’ example to which an English audience could refer.

Judith Butler’s analysis of interpellation is useful in understanding the implications of

performative identities which exist purely within linguistic parameters:

Language sustains the body not by bringing it into being or feeding it in a literal
way; rather, it is by being interpellated within the terms of language that a certain

social existence of the body first becomes possible. To understand this, one must
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imagine an impossible scene, that of a body that has not yet been given social

definition, a body that is, strictly speaking, not accessible to us, that nevertheless
becomes accessible on the occasion of an address, a call, an interpellation that

does not “discover” this body, but constitutes it fundamentally.'®

One might imagine the emerging identities of the Praying Indian and Puritan New Englander
to be the “impossible scene” which Butler describes, since the texts are not referring to the
growing distinction between New and Old England, nor are they ‘representing’ Praying
Indians; rather, as I will demonstrate, the texts appear to be enacting the very process of their
emergence. Further, while the Praying Indian emerges, or is interpellated, he is
simultaneously marginalised. The Puritan discourse which brings the Praying Indian into
being rejects the unconverted heathen, and yet, as I will go on to argue, this discourse is also
unable to discern the motives of native converts. Therefore, the performances of Praying and
non-praying Natives both accommodate and resist their Puritan audiences. Given that the
Tracts are consciously conceived as communicative acts and can, therefore, be considered a
transatlantic literary speech act, analysis of the performative nature of these texts, which
differs from Scanlan and Round’s allegorical analysis, offers a new way of understanding
colonial and Native identity formations as they emerge from these pamphlets in seventeenth-

century England.

The Massachusetts Indian and the New Englander are actors in the textual performance of
missionary success and share an understanding that their repeated and reiterated performances
are central to the self-fashioning of new and separate cultural categories. In order to fully
appreciate the performances and performative strategies in the texts, it is important, first of

all, to consider the audiences for whom the Tracts where intended.

16 Butler, Excitable Speech, S.
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An English Audience and the Processes of Performance

From the euphoric rhetoric of J.D., an anonymous contributor to the Tracts, the intended

readership of the Tracts becomes clear:

2. Rouze up your selves my Brethern. ye preachers of the Gospel, this work
concerns you. Contrive and plot, preach for and presse the advancement hereof.
Its cleare you may do much: Let not this be your condemnation, that you did
nothing.

3. Come forth ye Masters of money, part with your Gold to promote the Gospel;
Let the gift of God in temporal things make way for the Indians receipt of

spirituals.'’

With the prayers of ministers and the gold of merchants, the politically and financially
powerful individuals of seventeenth-century London are presented as the intended readers of
the Eliot Indian Tracts.'® However, the rousing and sermonising tone, which J.D. incorporates
into the written text, also points towards the importance of oratory in the communicative
practice of the Tracts. Two letters from ministers in Cheshire and Dauntsey, respectively,
confirm the importance of the orator in England’s reception of the Tracts. Henry Newcome

writes:

There came now orders for a collection for the Indians. A large narrative came
with it, and letters, well penned, from both the universities. I was taken with
design; and receiving but the papers on Saturday morning, turned off my

ordinary subject and preached two sermons purposely, about Feb. 27" on I Chr.

17 D, “an unworthy labourer in Christ’s work,” The Glorious Progresse of the Gospel, 139.

'® The title pages of the Tracts indicate the place and name of the publisher, and several of the Tracts also
indicate where they might be purchased: The Day-Breaking if not the Sun-Rising of The Gospell (1647) (Tract
Two), was sold at Saint Margaret’s Church; The Light Appearing more and more towards the perfect Day (1651)
(Tract Five) was sold a the Gilt Cup, St. Austin’s Gate in Paul’s Churchyard; Strength Out of Weaknesse (1652)
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xxix. 3. And the Lord did humble me mightily after evening sermon when I called up

the people to subscribe, and they did it so slenderly and acted in it as if I had not
said one word about it. But afterwards the Lord moved upon some of them to
help me; and I went up and down from house to house, and making every servant
and child that had anything to give, I raised it to a pretty sum for that little place,

1
seven pounds odd money. ?

While Henry Newcome outlines his enthusiasm for the missionary endeavour in the New
World and emphasises the eventual success of his collection, Richard Bigge, minister of
Winterbourne, Dauntsey, reads the “bookes and papers” to his congregation, but somewhat
apologetically relates: “Sir, of my selfe I am not able any way to promote soé religiouse a
worke, having but thirty shilling yearely settled on me for my cure. I went with both y°
Churchwardens & desired gratuityes at every mans house; But could force noe man nor
persuade any man or woeman to be soe charitable as to give one peny.”20 As Kellaway notes,
some congregations were either not wealthy enough or not generous enough to freely
contribute. Nonetheless, the Corporation realised: “it was upon them (the ministers) that the

ultimate success or failure of the collection rested.”*!

The Eliot Indian Tracts did not arrive in the parishes of England by chance. Indeed, when the
Corporation for propagating the Gospel was created by an act of Parliament in 1649, the
scope of its fundraising and consciousness-raising efforts were clear. Linda Gregerson glosses

the Act, noting:

(Tract Six) was sold in Popes-Head-Alley; Tears of Repentance (1653) (Tract Seven) was sold at Peter Cole’s
shop at Cornhill near the Royal Exchange.

' Henry Newcome, minister of Gawsworth, Cheshire, 1652/3. The Autobiography of Henry Newcome. First
Series, XX VI (N.p.: Chetham Society, 1852) 43; quoted in Kellaway, The New England Company, 29.

?% Richard Bigge’s letter to William Cooke, treasurer for the County of Wiltshire, 21 May, 1653: Bodleian,
Ms. Rawlinson C934, £.72. Quoted in, Kellaway, The New England Company, 29.

! william Kellaway, The New England Company, 29.
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Since the godly ‘of this Nation’ (197) have largely exhausted their own estates in the

course and labour of New England settlement, it becomes the duty of those still
living within the ancient boundaries of the nation to support the work Qf
conversion with money and material supplies: the authors ‘conceive our selves of
this Nation bound’ to help (198). Accordingly, the Act mandates a National
collection ‘through all the Countries, Towns and Parishes of England and Wales’
(198). Ministers are instructed to read the Act in the presence of their
congregations ‘upon the next Lords-day after the same shall be delivered unto
them, and to exhort the people to a cheerful and liberal contribution’ (199). Nor
is this exhortation intended to die a quiet death beneath the cover of a general
appeal. Following their solicitation from the pulpit, ministers and their delegates
are instructed to go from house to house to every inhabitant of their parish and
‘to take the subscription of every such person in a schedule to be presented by

them for that purpose’ (200).%

Therefore from the inaugural Act of Parliament, the importance of the voice in the pulpit,
from ministers like Newcome and Bigge, was crucial to the success of the Corporation, and
implicitly, the continuation of Eliot and Mayhew’s missionary endeavours.” The letters
which were incorporated into the Tracts relied on the truth-telling discourse of personal and

private letters of the period®* and, through their publication and oration, the Tracts acquired

*? Linda Gregerson, “The Commonwealth of the word: New England, Old England, and the praying Indians,”
British Identities and English Renaissance Literature, eds. David I. Baker and Willy Maley (Cambridge:
Cambridge University Press, 2002) 179. Gregerson refers to: “An Act for the promoting and propagating the
Gospel of Jesus Christ in New England [27 July, 16491 Acts and Ordinances II (Eds) Firth and Raits, 197-200.
2 The Corporation constructed a reciprocal relationship between Puritans of New and Old England: while
England provided financial security, New England offered a way for Protestant England to renew itself
spiritually and imagine itself as a nation. Scanlan argues: “Missionary work, in other words, offered the English
an opportunity to re-imagine itself as a nation. To be a Protestant in England in the mid-seventeenth century was
to be a partisan in a struggle for the soul of the nation. The Indian tracts, therefore, were nothing short of
allegories of an idealized Protestant national identity that was characterized, not by division and strife, but by
holiness and harmony. The Indian tracts gave the English a chance to imagine their nation, not as it was, but as
they would like it to be.” Thomas Scanlan, Colonial Writing and the New World, 158.

** Cressy suggests: “Correspondence, intermittent, painful and slow, bonded people in England and New
England together, and helped them to maintain a sense of shared family membership and common national
identity. In London and provincial England, and throughout the New England colonies, literate correspondents
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the weight and authority of Parliament and the pulpit. Since these texts were received

through a Parliamentary gloss and, in many cases, via the pulpit, the performative strategies
employed by the contributors are especially important when considering the emergence of
new cultural formations. Therefore, self-conscious attempts to harness the qualities of speech
within the text become an important strategy in New England’s attempt to promote the colony

and their own sense of difference,

“That Other England:” The Beginnings of New Englishness

Sandra M. Gustafson, in Eloquence is Power, outlines the features of voice and text, and the
ideological implications of their uses, in her comprehensive account of oratory and

performance:

A four-term set of oppositions structures Western ideas and images of language:
the dead letter mirrors and disrupts stable text while demonic speech mocks the
living voice. These four terms can be construed as two opposed pairs. Text that is
privileged for its permanence and stability is set against the ruptures effected by
demonic speech. When the powers of the living voice are celebrated, they are
imagined triumphing over the dead letter. In performance, this doubled dynamic
of language both emerges as a set of mutually constituting symbolic categories
and produces speech and text as performatives that signify through the very

choice of medium.?’

kept up an outpouring of affection along with an exchange of news. Even illiterates could sometimes participate
in the long-distance communication...” (Cressy, 213) Cressy also summaries the format of a typical transatlantic
letter, which closely corresponds to the letters included in the Tracts: “Although each of the surviving letters is
different, a standard format seems to have been observed. First came a greeting, then perhaps a general
expression of sentiment or religious exhortation, this to be followed by the heart of the matter — business news,
cash reckonings, or requests — then some brief comments on the state of affairs with perhaps some national or
local news, and finally a paragraph of family affairs, presentation of duty and respects, with remembrances to
friends and kinsmen.” (Cressy, 222) Although Cressy emphasises the ways in which transatlantic communication
through letter-writing kept New and Old England close, the public letters which were included in the Tracts
encouraged the reader / audience to appreciate the differences between the New and Old World. David Cressy,
Coming Over: Migration and Communication Between England and New England in the Seventeenth Century
(Cambridge: Cambridge University Press, 1987).

 Sandra M. Gustafson, Eloquence is Power, Xvi.
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With the inclusion of direct speech from praying and non-praying Indians, as well as the
transcription of public confessional narratives from Indian converts, the move from speech to
text via “epistolary truth-telling” firmly establishes the manipulation of the “four-term set of
oppositions,” which are at work in the Tracts. The prioritised uses of text over speech, and
vice versa, to ensure the stability of truth and communication, are significant features of the
Tracts.?® By way of endorsing the authenticity of the texts, William Leverich comments: “Sir,
you have a naked narration of our proceedings.”27 Further, Thomas Shepard hopes that with

99 <¢

his “rent and ragged relation,” “no mans Spectacles may deceive him.”” The fragmented
aspects of Shepard’s pamphlet become testament to the apparent authenticity and reliability
of the writer and the text. The double meaning of “Spectacles” is of further significance: not

only does the term “Spectacles” directly refer to the writer’s trust in the reader to interpret the

text, but it also plays on discourses of “truth-telling” from eyewitness accounts.

Indeed all of the writers guarantee the truthfulness of the texts by insisting on the reliability
of “eye-witness” and “eare-witness” accounts.” In order to develop this “truth-telling” device,
Thomas Shepard invokes a particularly conversational tone as he describes the consequences
of a ship leaving late, thereby extending the parameters of the verbal speech act into a literary
transatlantic speech act: “Sir, I had ended these relations once or twice, but the stay of the
Vessell increaseth new matter; which because ’tis new and fresh, you shall have it as I heard it

from a faithfull hand...”* With this conversational approach he invokes the intimacy and

2% Round also focuses on the uses of the implied truthfulness of letter writing, and further suggests that this is
used as a strategy through which the colony might be defended from its critics. Round, By Nature and by Custom
Cursed, 260.

27 Strength Out of Weakness (1652) 183.

8 The Clear Sun-shine of the Gospel (1648) 66.

% Round notes: “Eliot’s books usually began as eyewitness accounts in letters sent to metropolitan patrons and
friends. In the 1650s, they circulated widely in the metropolis, establishing a special discursive network that
added credibility to his claim of success at converting the Indians by creating a manuscript community of
secondhand ‘witnesses’.” Round, By Nature and By Custom Cursed, 262.

*® Thomas Shepard, The Clear Sun-shine of the Gospel, 1648, 64. Cressy indicates that this strategy of
commenting on the act of writing and issues over transport is common to letters of the seventeenth century.
Cressy, Coming Over, Chapter Nine,
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immediacy of speech, even if it will be some time before the words reach the recipient.

This is not to say that Eliot, Mayhew, Shepard and others, simply embody the role of a
mediator through which the ‘truth’ passes. Although, on the issue of recording the
confessional narrative of Praying Indians, Eliot glosses over the complexities of translation
and transcription, stating “let the work it selfe speake,” while he remains “silent,” giving the
illusion of the transparency which he believes direct speech offers.>’ Obviously, the process of
articulating what they see and hear in a written format is not without its political
considerations. Language, whatever Eliot and others would have their audience believe, is not
transparent, and their own ideological and practical motives more often than not, are thinly
veiled by their apparent objectivism. Therefore, while they utilise the accepted tradition of the

stability of the written word, the written words become part of a cultural performance.

Pagden argues that this kind of truth-telling device is symptomatic of colonial correspondence
and the creation of a colonial identity: “In America there was to dominate the long and bitter
struggle over the nature, representation and status of the New World and of its inhabitants.
The ability to ‘bear witness’ in this way was, for obvious reasons, to mark those who had
‘been there’ from those who had not. Inevitably, it was also to sharpen the boundary which
divided the Old World from the New, and the ‘them’ from the ‘us’ 32 The writers of the
Tracts, therefore, create a framework in which their performance becomes the performance of
“living voices,” of colonial “Actors” (a term Edward Winslow uses to describe those involved
in the colonial mission),” which seemingly guarantees their truthfulness and their cultural

difference from the Old World.>*

3! A Further Accompt of the Progresse of the Gospel (1659) 7.

32 Antony Pagden, European Encounters with the New World: From Renaissance to Romanticism. (New Haven:
Yale University Press, 1993) 51/2.

3 Edward Winslow, The Glorious Progress of the Gospel (1649), 109.

* Tt should, of course, be emphasised that these are strategies which were used to promote the illusion of
authenticity, not necessarily evidence of an unbiased account of the New English experience of the mission and
the colony. As Mary C. Fuller contends in her examination of sixteenth- and seventeenth-century travel
narratives: “Writing could make the world available in new ways, in the referential representations of rutters and
maps; it could suggest that the bare narrative of events and places only adumbrated a variety of withheld terms
(hidden gold, sincere hearts, infinite profit); or, as for the editor, Richard Hakluyt, writing could become a world
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The relationship between New and Old England during the mid-seventeenth century was to
some extent unpredictable and complicated. The writers of the Tracts were keen observers of
the political situation in England, and, as Puritans, their anti-monarchist views were self-
evident. This is apparent in the shift in tone of the introductory addresses which head the
dedicatory epistles of two Tracts in particular. In Tears of Repentance (1653) Eliot addresses
Cromwell directly: “Envy it self cannot deny that the Lord hath raised and improved You in
an Eminent manner to over throw Antichrist, and to accomplish, in part, the Prophesies and
Promises of the Churches Deliverance from that Bondage.”** However, in 1670, ten years
after Charles II was restored, the tone of the dedication is somewhat tempered: “To the Right
Worshipful the Commissioners under his Majesties Great-Seal, for Propagation of the Gospel
amongst the poor Blind Indians in New-England.”*® While the political and religious
affiliations of the writers of the Tracts were clear, careful negotiation of these views was
important if the Tracts were to be successful. The unsettled political situation presented a
particular dilemma for New Englanders. When Charles I was executed, Puritans of
Massachusetts were especially interested in re-aligning themselves with England. Even before
this date, between 1642 and 1646, when English Puritans began to wield significantly more
power than in previous years, Round notes that along with Increase Mather, John Leverett and
Edward Winslow, one third of Harvard graduates returned to England from the colony.”’

Further, Nathaniel Mather comments on the general social benefits of being “a New English

of'its own, replacing the first. In different ways, the voyage narratives contended against or used to advantage the
necessary substitution of word for thing.” Mary C. Fuller, Voyages in Print: English Travel to America: 1576-
1624 (Cambridge: Cambridge University Press, 1995) 12.

3 Tears of Repentance (1653) 212,

%4 Brief Narrative of the Gospel (1670) 3.

*7 «“With the execution of Charles II (sic I) in 1649 and the establishment of the Protectorate under Oliver
Cromwell in 1653, the metropolis ceased to be, for many New Englanders, the unregenerate, “custome-sick”
cultural space they had fled in the 1620s and 1630s and became instead the focus of their most inspired
millennial expectations. Future New England leaders like Increase Mather, John Leverett, Edward Winslow, and
others, reemigrated to the mother country..... During the years 1642-1656 a full one third of Harvard students
graduates returned to England.” Round, By Nature and By Custom Cursed, 255.
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man” in England.*® One might imagine that by 1660, New Englishness in England may

well have become more socially crippling than enabling, but the terms of Mather’s self-

representation as a “New English man,” is the most significant feature for this study.*

As early as the second Tract, The Day-Breaking if not the Sun-Rising of the Gospel (1647),
Thomas Shepard refers to the “New English” which describes the New England Puritans as a
separate cultural category. Much as Shepard, Eliot and others refer to a changed geographical
place in terms of New and Old England, it is quite a different thing to relocate cultural
affiliation so decisively in language. However, from the earliest Tract it is clear that this is
exactly what the Puritan New Englanders intended. In New England’s First Fruits the writers,
who remain anonymous, construct a dialogue of objections and rebuttals, with an imagined

but typical English opponent, in order to encourage prospective settlers to New England.:

1. Your ground is barren

Answ: 1. If you should see our goodly Corne-fields, heere harvest, you would
answet this your self....

7. Many speak evill of the place.

Answ: Did not some doe so of the Land of Canaan it selfe, yet Canaan was

never the worse, and themselves smarted for so doing.40

Significantly, the distinction between what’s “yours” and what’s “ours” is delineated by what

Pagden refers to the process of “autopsy,” which is an “appeal to the authority of the

*8 “Tis incredible what an advantage to preferment it is to have been a New English man.” Mather to John
Rogers, 1651, Collections of the Massachusetts Historical Society, Fourth Series. Volume 8 (1868); quoted by
Round, By Nature and By Custom Cursed, 255

% In the next chapter I will consider the period of regicide and the Republic in order to concentrate on the
religious and political relationships that developed through the millennial fervour which emerged in New and
Old England during this period.

“New England’s First Fruits (1643) 24/25.
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eyewitness,” and “the privileged understanding which those present at an event have over

all those who have only read or been told about.”"!

Pagden’s analysis of autopsy focuses on the process of writing travel narratives and histories
of the New World. He suggests that the authenticity and value of the text relies on the

recitation of “intricate detail” of first-hand experience of the observer:

It is the traveller’s narrative, his power to conjure up the required mental images
in all their intricate details (.....) which alone allows the reader to ‘see’ the
Indian. Hence the repetition in so many of these narratives of the first-person
‘utterances markings,’ to use Michel de Certeau’s term, ‘I said,” ‘I heard,” ‘I was

there.”*?

He also notes that in the writing of history and travel narratives autopsy replaces the authority
of Church Fathers and the Bible: “The observers of the American World, whose authority
rested solely on their status as observers, had, therefore, to raise themselves as authors (....) to
a level which, if it was not directly comparable with that occupied by either the Church
Fathers or the Bible, was, nevertheless, as distinctive and authoritative as the scientific works

of antiquity.”*®

In contrast to the narratives which Pagden examines, the New England observer, who is the
authoritative observer and the “I” who allows the reader to “see” the New World, situates his
responses within the context of biblical reference. By suggesting that the New World might be
comparable with Canaan, the anonymous New Englander imagines his role as the bridge from

the Old to the New World in both geographical and religious terms, and, in this way, he

I Anthony Pagden, European Encounters with the New World, 51.
*2 Anthony Pagden, European Encounters with the New World, 51.
3 Anthony Pagden, European Encounters with the New World, 55/56.
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further asserts his authority and truthfulness. Therefore, by adopting or invoking the

authority of the Bible, New England settlers are shown to perceive themselves as legally and
spiritually justified in their migration and colonisation: “God had carried us safe to New
England,” and, “In sweeping away great multitudes of the natives by the smallpox; a little
before we went thither, that he (God) might make room for us there.”** Their errand separates
them form their Brethren in England. Therefore, from beginning of the Tracts, there is a
conscious gap, in the mind of the Puritan settlers, as to who they were and who they are
becoming. In 1649, when England was in the throes of revolution and the possibilities of
social, political and constitutional change, Eliot imagines these changes in England as
separate from his own reality: “Oh that blessed day in England when the Word of God shall
be their Magna Charta and chief Law Book.”* Again, the telling use of thevpronoun “their,”
rather than “our,” while they were politically and financially dependent on England, is a
significant sign of cultural separation. Needless to say the Word of God was already Eliot’s

Magna Charta.

From Eliot’s perspective, the New England colony and its missionary success existed, to a
large extent, as a separate political and religious sphere. That said, it was also the case that the
success or failure of the colony would directly affect the reputation of England on the world
stage, and for this reason the missionary project became part of a nation-building exercise.
The collective address form the mission’s English patrons demonstrates their own political

motivations:

In order to this what doth God require of us (English), but that we should
strengthen the hands, incourage the hearts of those who are at work for him,

conflicting with difficulties, wrestling with discouragements, to spread the

* New England’s First Fruits (1643) 12& 20.
% John Eliot, The Light A pearing..., or A Farther discovery of the present State of the Indians (1651) 131.
Eliot’s letter is dated: 29™ of the 10™ 49.



42
Gospel, & in that, the fame and honor of this Nation, to the utmost ends of the earth?

It was the design of your enemies to make them [ittle, let it be your endevor to

make them great, their greatnesse is your strength.46

The interlinking of religious fervour with colonial dominance allows England to imagine
itself as a nation in order to compete with the colonial advances of their Catholic European
enemies, specifically France and Spain. Certainly, a Protestant and preferably monarchless
England is the preferred image but this required significant social change, which New
England sympathisers like Eliot were not slow to point out. Therefore, although England is
encduragéd to take heart and pride in the missionary work of the colonies, Puritan New
England continues to occupy the moral high ground. If Old England was not fulfilling its
Protestant duties, then despite the millennial rhetoric throughout the 1650s, New England

could continue to believe they were God’s “spiritual garden.”’

In the epistle to the Reader, from the very same Tract mentioned above, harsh warnings
characterise the situation in which England finds itself: “if he cannot have an England here,
he can have an England there; & baptize & adopt them into those privileges, which wee have
looked upon as our burthens. We have sad decayes upon us, we are a revolting Nation, a
people guilty of great defection from God.”*® To press the growing difference between New
and Old England further, Whitfield, who had returned from the colony to England, makes a
five point comparison which highlights and explains the positive changes in New England
alongside the backsliding which was prevalent in England: where Indians receive the truth
and the rules of Christ, England “wrangles” the truth and as a result, ‘peace is lost’; Indians
are “industrious and pursue the things of their salvation,” while in England people are

defined by their “bed-rid dispositions, sunk down into a sottish and sensuall way;” when

*¢ Dedicatory epistle, The Clear Sun-shine of the Gospel (1648) 29.
47 Joseph Caryl, dedicatory epistle, A Late and Further Manifestation of the Gospel (1655) n.p.
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Indians weep for their sins, the English, “live with dry eyes and hard hearts.””* However,

the most defining and virulent attack on England is posited in the fourth tract, when it
concludes: “The converted Heathens in New-England, goe beyond you, O ye Apostate
Christians in England!”*® Notably, this binary opposition is constructed between the English
and the Praying Indian, not with the Puritan New Englander. Therefore, the Praying Indian
emerges as a symbol of what England once was and may become again, before the
“Antichrist” destroyed and distracted England from the truth. In this way, the speeches and
confessional performances of the Indian convert become, in one respect, a tool to distinguish

New English Protestantism from Old.

“Wequash, no God, Wequash no know Christ:”! Disruptive Speech, Praying and non-

praving Indians

When collated in England, the direct speech or reported speech of Praying and non-praying
Indians became an integral part of a communicative exchange between New and Old
England. The compilers of the Tracts consciously manipulated the trust placed in the implied
honesty and authenticity of eye-witness and ear-witness accounts, and the apparent
truthfulness and reliability of the Indian speeches and ritual performances relies on effectively
harnessing the medium of speech within the boundaries of the text. Eliot’s transcription of
Indian voices aims to demonstrate the “total speech situation,” which Austin describes, and

the authenticity seemingly guaranteed by the “living voice,” which Gustafson describes.

In the first of the Eliot Indian Tracts, New England’s First Fruits, Wequash, whom Eliot

describes as the “Captaine” of the Pequot tribe, is presented in a voice which implies a certain

*® Collective address from English patrons, second dedicatory epistle, The Clear Sun-shine of the Gospel (1648)
32.

* Henry Whitfield, The Light Appearing... or, A farther Discovery of the present state of the Indians in New-
England (1651) 146.

%0 1 D. “an unworthy Labourer in Christ’s work,” The Glorious Progresse of the Gospel (1649), 139.

! New England’s First Fruits (1643) 6.
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status: “Wequash, no God, Wequash no know Christ.” Although Wequash is in an

accomplished military position, he refers to himself in the third person. Therefore, to a
seventeenth-century English audience this rather clumsy speech pattern delivers the
impression that he is uneducated, and implies that he is from a more ‘primitive,’ race. Eliot
uses what he claims are Wequash’s own words to establish the impression of the “noble
savage,” who, far from threatening the coloniser, is waiting for the coloniser to educate and
then convert him. Most crucially for Eliot, Wequash occupies a racial and culturally
constructed position which seems to lie at the beginning of a teleological deyelopmental
process. In reference to Locke’s theory of natural law, Edward G. Gray demonstrates how
speech was understood to correlate with intellect: “Imbedded in the notion that words were
human inventions was the paradoxical possibility that those words could also limit and shape
intellect.”®* From this, Gray concludes: “natural law could be shown to dictate the character
of thought and speech.”” Wequash’s speech and speech patterns are, therefore, designed to
accord with the notion of a ‘natural man,” which derives from Locke’s philosophical
consideration of language and its controlling influence on social development. By invoking
this kind of “evolutionary” strategy through Wequash’s speech patterns, Eliot constructs a
racial and cultural continuum, where, as Holstun argues, Native Americans can be imagined
as a pre-Christian and pre-civil people.*® In Eliot’s logic, and the ethnocentric logic of
Europeans generally, this will eventually lead Wequash to develop a more literate, more

‘sophisticated,” Christian and, ultimately, more English sense of self.

> Edward G. Gray, New World Babel: Languages and Nations in Early America (Princeton: Princeton
University Press, 1999) 94.

53 Gray, New World Babel, 98.

" Holstun argues: “While his (Eliot’s) conceptions were no less ethnocentric than those of the Puritan and
Pilgrim mainstream, he does not insist on seeing the Indians as an intrinsically satanic race, and at least during
the relatively pacific period between the Pequot War and King Philip’s War, the Bay Colony tolerated and even
encouraged his theories..... For Eliot the Indians represent not some race of natural men radically other to
Western men but a missing link in scriptural history and anthropology. The discovery and the conversion of the
Indians signify an ultimate (or penultimate) unity of peoples and of history, not a static logical binary between
nature and civility. Puritan anthropology, sketchy as it might be, is thoroughly historical.” (Holstun, 113) “The
Indians are not anti-Christian and anticivil like popish Europe and prelatical England; they are pre-Christian and
precivil.” (Holstun, 115) James Holstun, A4 Rational Millenium. Purtian Utopias of Seventeenth-Century
England and America (New York and Oxford: Oxford University Press, 1987).
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Wequash, therefore, is not the barbarous heathen which English audiences became familiar

with after the Pequot War,> and if the metropolitan audience was to overcome their doubts
that the conversion of the so-called savages of the New World was possible, a convincing
image of the Praying Algonquian Indians was crucial.’® The Pequot War, although over in
1637, several years before the first tract was printed, remained part of the transatlantic
cultural production of the colony and its inhabitants.’” In the case of Wequash, therefore, the

myth of the savage Pequot Indian becomes the most productive site of conversion:

This man (Captain Wequash) a few years since, seeing and beholding the mighty
power of God in our English Forces, how they fell upon the Pequits, where divers

hundreds of then were slaine in an houre: The Lord, as a God of glory in great

> In a essay which examines the “racist” policies and actions of English colonisers, G.E. Thomas comments
extensively on the literature which was sent to England during the violence at Wessagusset / Weymouth, 1622,
the Peqot War, 1637 and King Philip’s War, 1675. Wequash’s speech and subsequent conversion should,
therefore, be considered in light of previous representations of the Pequot and other tribes. In 1624, Edward
Winslow writes in Good News From New England: “(B)ecause... it is impossible to deal with them in open
defiance, but to take them in such traps as they lay for others, therefore (Standish)... pretended to trade.... This
sudden and unexpected execution.... of God upon their guilty consciences, hath so terrified and amazed them as,
in like manner they forsook their houses running to and from like man distracted, being in swamps and other
desert places, and so brought disease amongst themselves where many are dead.” (Thomas, 12) Further, in
response the Virginia massacre in 1622, Edward Waterhouse comments: “Neither yet did these beasts (Indians)
spare those amongst the rest well knowne unto them, from whom that had daily received many benefits and
favours, but spitefully also massacred them, without any remorse or pity... these miscreants..... put on a worse
and more that unnaturall brutishness.” (Jehlen and Warner, eds. 137) More specifically, with reference to the
Pequot War, Underhill comments on the apparent barbarity of the Pequots by virtue of their punishment: “It may
be demanded, why should you be so furious? .... But I would refer you to David’s war. When a people is grown
to such a height of blood, and sin against God and man... sometimes the scriptures declareth Women and
Children must perish with their parents.” (Thomas, 15) Edward Winslow, Good New From New England,
(London, 1624); and, Captain John Underhill, News from New England (London 1638): quoted in G.E. Thomas,
“Puritan, Indians and The Concept of Race,” The New England Quarterly March (1975): 3-27. Edward
Waterhouse, A Declaration of the State of the Colony in Virginia, (London, 1622), The English Literatures of
America, eds. Jehlen and Warner, 129-146.

> In New England’s First Fruits three other encounters are recorded alongside the encounter with Wequash and
each details and emphasises the desire of the penitent to convert to Christianity: Sagamore John is said to have
liked the English language, religion and apparel, and on his death he wanted his son to be adopted into an
English family; William, whose original name is forgotten, forsakes his friends and family to follow Eliot’s
mission; and, finally, a Blackmore Maid, again nameless, makes a public confession and is admitted to the
church.

*7 Following the Pequot wars, Round argues that codes of honour and courage were emphasised to boost the
reputation of the colony, and the morale of a nation: “Representations of the Pequot War thus created an arena
for the performance of honor and courage at a time when civility was becoming increasingly difficult to
recognize and older, aristocratic models of honor and nobility no longer seemed relevant. By performing their
courageous ideals in a transatlantic context, Underhill’s and Vincent’s texts provided metropolitans with a new
register for achieving social stability.” (Round, 243/4) After the war, with fewer opportunities to incorporate
notions of nobility and honour, missionary success through the creation of the praying Indian allowed similar
pride and morale to develop in both New and Old England. John Underhill, Newes From America (L.ondon,
1638); Philip Vincent, True Relation (London, 1638). Round, By Nature and By Custom Cursed, 243/4
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terrour did appeare into the Soule and Conscience of this poore Wretch, in that very

act; and though before that time he had low apprehensions of our God, having
conceived hime to be (as he said) but a Muskette God, or a God unto a flye; and as
meane thoughts of the English that seemed this God, that they were silly weake
men; yet from that time he was convinced and persuaded that our God was a most
dreadfull God; and that an English man by the help of his God was able to slay

and put to fight an hundred Indians.®

Wequash understands the English God in terms of his success in battle, which is a fitting
allusion for a tribal warrior, and he goes on to grow “greatly in the knowledge of Christ, and
in the Principles of Religion and became thorowly reformed according to his light.”59 As the
image of the so-called “savage warrior” transforms to become the Praying Indian, he becomes

an important part of the new image of New England which is promoted in England.®°

However, I would argue that even when the “total speech situation” and the “living voice” are
celebrated, there remain disruptions which cannot be controlled, either by Eliot or the
Corporation’s religious, political and propagandist agenda. It is significant that even in this
propagandist performance of Wequash’s conversion, English religion is accommodated into
his worldview; that is, Wequash understands the English God as a powerful warrior, who is
responsible for overpowering “an hundred Indians.” Wequash may accommodate the English

religion but, ultimately, his allegiance is with the victorious warrior, and his worldview

BNew England’s First Fruits (1643) 6/7.

> New England’s First Fruits (1643) 6.

5 Phillip Round interrogates Wequash’s speech further and suggests: “At first Wequash speaks a vivid
vernacular, saying that he ‘had low apprehensions of [the English] God, having conceived him to be (as he said)
but a Musketto God, or a God like unto a flye.” As the story progresses and Wequash becomes more susceptible
to the ministration of the reformers, however, his speech becomes more and more stylized. When Wequash
finally reveals his longing for Christian knowledge, he does so in language that would come to characterize
white representations of native speech for several hundred years: ‘ Wequash, no God, Wequash know no
Christ....” Indian speech like that of Wequash serves as a dialogic counterpoint to the ‘excellent conversation’ of
the Bay Colony inhabitant. His halting and humble utterance provides evidence of the efficacy of the
Massachusetts reformers’ efforts to convert the Indians through paternal instruction and honor culture
emulation.” Round, By Nature and By Custom Cursed, 247.
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remains fundamentally unchanged. In this sense, Wequash plays the role of the Praying

Indian and is interpellated by the discourses of Puritanism, certainly, but Puritan discourse
cannot reconcile Wequash’s motivation within its own logic, since to incorporate his
motivations is, to some extent, to accept the validity of a tribal worldview. As the text is
written, read and / or preached to English audiences, Wequash becomes disconnected from
his tribal past and his present motivations. By revealing the limits of Puritaﬁ discourse,
Wequash’s speech demonstrates a kind of resistance, which works against the discourse that

creates it.

In the following ten Tracts, other resisting voices appear to speak through the propagandist
gloss of Puritan encounters with Algonquian Indians. In the third and fourth Tracts, The Clear
Sun-shine of the Gospel (1648) and The Glorious Progress of the Gospel (1649), the
importance of the family as part of the process of religious conversion is evident. The English
nuclear family is used as civilising device, which, for Eliot, must prefigure successful

religious conversion. In Tract Four a dying Indian woman speaks directly to her children:

I shall now dye, and when I am dead, your Grand-Father and Grand-mother, and
uncles, etc. will send for you to come live amongst them, and promise you great
matters, and tell you what pleasant living it is among them,; But doe not believe
them, and I charge you never hearken unto them, nor live amongst them; for they
pray not to God, keep not the Sabbath, commit all manner of sinnes and are not
punished for it: but I charge you live here, for here they pray unto God, the word
of God is taught, sins are suppressed, and punished by Lawes, And therefore I

charge you live here all your dayes.61

' The Glorious Progress of the Gospel (1649) 119,
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The dying woman chooses the English religion and way of life over her extended family

and, as a consequence, she must also reject her tribal heritage. Therefore, the future becomes
far more insular and is limited by prayers, fasts, and English Law. In Tract Three, The Clear-
Sunshine of the Gospel (1648) tribal ties and traditions are presented as being strongly
resistant to the English alternative. The narrator states that one Indian, specifically an “Indian
Sachim” (or, “Inferior Prince” as the marginal note translates): “desired to become more like
to the English, and to cast off those Indian wild and sinfull courses they formerly lived in.” In
his own speech the Indian sachem argues against his “higher Indian Sachems,” who, “onely
sought their owne ends out of you.”®* The Concord Indians go on to establish their own
“Conclusion and Orders” for a new civil organisation, and in their own discussions, Indians
begin to argue against their own traditions, and, further, to replace them with the civil
structures familiar to Christian European countries. Of course, in contrast to this ideal
situation of Indians converting each other, which the woman and Indian sachem enact, and
which Eliot will go on to fictionalise in Indian Dialogues, there are some voices who
appreciated the difference in traditions, religion and language, yet remain resistant to changes.
In the third tract, “an unruly and disobedient son,” who “well understood the English tongue,”
rejects the labours and lectures of his parents and the minister, Mr Wilson. At the lecture, the
father asks the minister: “what one should do with him in case of obstinacy and disobedience,
and that will not heare Gods Word, though his Father command him, nor will not forsake his
drunkennesse, though his father forbid him?” After Wilson’s reprisals, which are not included
in the text, but are referred to as terrible and gracious, and which “might have affected a heart
not quite shut up,” the son merely replies: “S0.”% Presented in the voice of an intelligent and
so-called rebellious young man, this verbal resistance to the English Protestant missionary
leaves Wilson impotent. Wilson cannot reason with an Indian who refuses to engage with and
accommodate the rules of argument and persuasion. The authorial voice suggests that

Wilson’s only option is to surmise, rather threateningly, that the Word (of God) will “one day

%2 The Clear Sun-shine of the Gospel (1648) 38.
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take its effect, one way or other.”®* Unlike the parents and Indian Sachem who

accommodate the religious and civil organisation of English Protestantism, and the children
who are adopted into an English way of life, the rebellious son, who well understands the
English language and its formulations of argument, attempts to resist the coloniser by
refusing engagement with a colonialist discourse. The issues of colonisation and cultural
dominance are linked closely to religious conversion, and as the young man is excluded from

the religious ‘family’ he is literally and textually silenced.

These occasions of verbal resistance are rare, since the writers and publishers of the Tracts
were anxious to conceal any potential difficulties which they encountered in their relationships
with their Algonquian neighbours. However, there are some instances wheré it can be argued
that the writers seem to misunderstand and misinterpret certain uses of language and allegory.

Specifically, in the third Tract, the dream of one Indian is related in direct speech:

“That about two yeares before the English came over into those parts there was a
great mortality among the Indians, and one night he could not sleep above half the
night, after which hee fell into a dream, in which he did think he saw a great many
men come to those parts in cloths, just as the English are now apparelled, and
among them there arose a man all in black, with a thing in his hand which hee

now sees was all one English mans book.”®

This can be read in two ways. On the one hand, it justifies the Puritan New Englander’s place
in the colony, since the dream allows the missionary to imagine himself as fulfilling a
prophecy; on the other hand, if the text is read against this colonial logic, the dream acts as a

way for the Indian speaker to write himself into the history of the colony, and perhaps to

 The Clear Sun-shine of the Gospel (1648) 42.
% The Clear Sun-shine of the Gospel (1648) 42.
% The Clear Sun-shine of the Gospel (1648) 44.
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define a place in its future.®® In a similar way, a speech by Towanquatick, which is repeated

in Tracts four and five, The Glorious Progress of the Gospel (1659) and The Light Appearing

more and more towards the perfect Day (1651), seems to follow this dual motivation:

That a long time agon they had wise men, which in a grave manner taught the
people knowledge,; but they are dead, and their wisdome is buried with them, and
now men live a giddy life, in ignorance, till they are white headed, and though

ripe in yeeres, yet then they go without wisdome unto their graves.”

Sandra Gustafson suggests that this speech refers to the deaths of tribal chiefs and tribal

traditions through decimation and deracination following colonial settlements.®® However, it

5 The tale of the witches and storyteller in Leslie Marmon Silko’s Ceremony is a useful comparison. In Silko’s
novel a Native American witch tells a story which is then held responsible for the creation of a white race of
people who will eventually colonise Native American land and life. This story is an attempt to make sense of the
past and it is also an attempt to write Native American experience and agency into history. After a series of tricks
and witchery:

This one just told them to listen:
“What I have is a story.”
Caves across the ocean
in caves of dark hills
white skin people
like the belly of a fish
covered with hair.
They fear
They fear the world.
They destroy what they fear.
They fear themselves.

They will bring terrible diseases
the people have ever known.
Entire tribes will die out
covered with festred sores
shitting blood
vomiting blood.
Corpses for our work
Leslie Marmon Silko, Ceremony. 1977. (New York: Penguin Books, 1986) 132-138.
7 Towanquatick’s speech is included in Mayhew’s letter of 1647, The Glorious Progress of the Gospel (1649)
117. It is also included in an account from Mayhew in The Light Appearing more and more towards the perfect
Day (1651) 112.
68 «Although the colonists themselves resisted remaking their communities so radically in a biblical image, Eliot
was able to test his utopia on the decimated and deracinated Algonquian communities of New England. These
communities had lost the “wisdome” that had once provided them with structures of order and meaning.



51
seems more than a few years since the deaths of the wise men, and if young tribe members

have had time to grow into old age without access to this knowledge, then the repeated
reference to this speech perhaps demonstrates an attempt to write Indian history into the
colonial present. Just as the “the man all in black” (the preacher) is incorporated into tribal
memory, Towanquatick tries to accommodate the changes which colonisation has brought by
incorporating them within an already dynamic and evolving process of tribal cultural
production. The Puritan writers use this speech to demonstrate that Indians themselves desire
to convert to Christianity, and Mayhew goes on to speak for Towanquatick: “He told me that
he wondered the English should be almost thirty years in the Country and Indians fools
still.”® Like Wequash, however, it seems likely that the security and apparent safety which
Puritans convince them conversion will bring, does not necessarily mark a fundamental shift
in a pre-existing system of belief. Instead, the speeches of the Indians convey attempts to

incorporate new tactics for cultural and physical survival.

Therefore, rather than characterising Algonquian Indians as an ill-educated and/or submissive
race, as the writers of the Tracts sometimes imply, the speech acts, if considered as a site of
Indian performance, are carrying out far more complex cultural work. In the case of the
Praying Indian, the colonisers’ closest ally, conversion is most often related in terms of
cultural and physical survival, not simply in terms of spiritual revelation. These examples
demonstrate one way in which the text acts against the intentions of the writer, and thus the
newly emerging cultural formations are performed within the textual limits of the Tracts but
outside the understanding of a seventeenth-century (New) English writer and audience.
Despite their best efforts, the more the writers of the Tracts attempt to transcribe and control
the spoken words of Algonquian Indians, the more they become subject to the very rhetorical

devices they command. Judith Butler argues: “if the text acts once, it can act again, and

Towanquatick, a Wampanoag sachem from Martha’s Vineyard, told of cultural knowledge that was lost when
large numbers of elders died suddenly.” Gustafson, Eloquence is Power, 38.
% The Light Appearing more and more towards the perfect Day (1651) 112.
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possibly against its prior act.”” Therefore, as Puritan discourse tries to control the language

and limits of the newly emerging Praying Indian, the speech and speeches of Algonquians
resist being ‘interpellated’ by a Puritan discourse. Through performative analysis of the uses
of direct speech, Indian voices can be disengaged from a Puritan rhetorical framework. In this
way, a far more resilient and survivalist tribal culture emerges as it incorporates an unwanted
colonial past and present in an attempt to ensure a place in an uncertain future. This
survivalist strategy continues to develop as the practices of Puritan and Native religious rites

(Puritan confession narratives and tribal powwows) are either opposed or assimilated.

Powwowing and Confessing: Performers and Performances of Tribal and Christian Rituals

From the beginning of the colonisation process, the Powwows or Pauwaus presented a key
challenge to the missionary coloniser in his attempts to introduce Christian religion in the
New World. Powwowing has several meanings and is used as both a noun and a verb; that is,
the powwow refers to the person and the act, the performer and the performance. The actor
and the action therefore become indistinguishable, and the Powwow is recognised as a potent
symbol of Native American ritual. According to The Handbook of American Indians,
powwow can mean a medicine-man, or the conjuring of a medicine man over a patient. It
could also be a dance or a feast which would precede a council, expedition or a hunt, and it
has also been used to describe a conference.”' Further, The Encyclopaedia Americana

characterises the practice of powwowing in the following terms:

(Dn New England, when tribesmen faced problems such as a food shortage or an
epidemic, they would gather about a fire and deliberate. Prayers might be offered,
and songs might be sung, accompanied by the beating of drums and the shaking of

rattles. A pipe might be smoked, with implication that unseen powers were invited

® Butler, Excitable Speech, 69.
7! Fredrick Webb Hodge ed., Handbook of American Indians north of Mexico. (Washington: Government
Printing Office, 1910) 303.
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to join in the smoking. If a village received a peace proposal, tribesmen assembled for

a powwow. Those present might speak, and a discussion would follow. The
deliberations, accompanied by singing, dancing, and prayer might go on for days.

Hearing this, nearby whites often thought they were preparing for war.”

In the Tracts, Pawwaws (Powwows) are describes as “great witches having fellowship with
the old Serpent, to whom they pray.”” In Tears of Repentance (1653), the Tract best known
for its Indian confessional narratives, the Indian ritual of ‘pawwawing,” which is presented as
opposite to the Christian expression of spiritual experience, is explored and dramatised by

Thomas Mayhew:

The mischief that the Pawwaws and Devils usually do to the common Indian this
way, is both by outward and bodily hurt, or inward pain, torture, and distraction of
mind, both which I have seen my self: To accomplish the first, the Devil doth
abuse the real body of a Serpent, which comes directly towards the man in the
house or in the field, looming or having a shadow about him like a man, and do

shoot a bone (as they say) into the Indians Body, which sometimes killeth him.”*

Mayhew questions the physical presence and the power of the Pawwaw through his relation
of the experience of a young man who “did not pray to Jehovah.” After receiving an injury to
his thigh the young man could not find help from any of his gods or Pawwaw. The family
involved reject Mayhew’s solution, which is to pray to the Christian God: “they (the family)

97

still followed on their wonted Serpentine Machinations.””> Mayhew enjoys dramatising the

"2 «“powwow,” Encyclopedia Americana. International Edition. Volume 22, 1829, (Danbury, Connecticut:
Grolier Incorporated, 1994) 512.

”* The Day-Breaking if not The Sun-Rising of the Gospel (1647) 21.

™ Thomas Mayhew, Tears of Repentance (1653) 204.

7>« then took the opportunity to reason with them about their way, with the best wisdom God gave me, but all
in vain, for they would not hear to seek the true God, notwithstanding he had shewn his displeasure so apparently
against them for their former refusing Him, but they still followed on their wonted Serpentine Machinations: The
Pawwaws, and their devillish train, with their horrible outcries, hollow bleatings, painful wrestlings, and smiting



54
Pawwaws, and their particular forms of spirituality or magic are described in a voyeuristic

way. This serves to force a stark comparison between the prayerful and reflective English
model of Christian faith and healing and the so-called “Serpentine Machinations” of the tribal
model. However, the differences between the two forms of faith and spirituélity are figured
quite ambiguously; rather than displace Indian ritual per se, Mayhew simply replaces one
spiritual origin with a Christian alternative. It is not the concept of spiritual intervention
which is problematised but, rather, the shape and name of the spirit concerned. Where
Puritans like Mayhew receive God through their preacher, tribal members are perceived as
receiving the Devil through their Pawwaws. Clearly, the appropriation of the Pawwaw as
“devilish” is a deliberate religious and political ploy and is consistent with the binary logic of

Puritanism of the period.

Eliot and Mayhew understood that the Pawwaws, unlike other tribal leaders, had significant
influence over the spiritual and psychological profile of tribal communities. Pawwaws healed
the sick, apparently held the power of life or death over others, and connected the earthly
world to the spiritual when they led ceremonial performances to worship Native gods. Tribal
members were reluctant to leave the security which the Pawwaws seemingly offered, and
perhaps feared the wrath of the Pawwaws if they dissented. Therefore, it was incumbent upon
missionaries like Eliot and Mayhew to construct Christian beliefs in such a way that they
could offer a credible alternative to practices designed to ensure the continuance of the
spiritual and physical health. Of course, with the arrival of smallpox, flu and gunpowder, the
Pawwaws were easily disarmed. As their ability to overcome these new ills was revealed to
be ineffective, Puritan rhetoric replaced Pawwaw reliance on Native gods to cure disease and
maintain “military” strength by transferring that reliance onto the Christian God. For the
English audience, however, it is logical to assume that it was necessary to represent a far

more dramatic process of overcoming such devilish ways if the readers’ or listeners’ interests

their own bodies, sought deliverance, but all in vain, for he died miserably.” Thomas Mayhew, Tears of
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was to be translated into financial contribution. It is reasonable to assume that talk of

witches, devils, imps that torment the flesh, and hollow bleatings would be particularly

effective in sermons from English pulpits.76

This oppositional framework between good and evil, God and the Devil, and Christian and
tribal practices, continues when alternative definitions of powwows are incorporated into
Puritan discourse. In several different Algonquian dialects and other Native languages,
powwow is roughly translated as “he dreams” or “he dreams of him” and identifies the dream
as the source of the powwow or medicine-man’s “art” or power.”” Both Eliot and Mayhew
incorporate the dream and the ‘dreamer,’ the performance and the performer, in their
missionary strategy. Therefore, although they do not assimilate the religious practices of
Puritan and Native traditions, they are keen to establish correlations between the two religions
in order that Native converts would find spiritual conversion consistent with their already
establish worldview. This is particularly evident in The Day-Breaking if not The Sun-Rising
of the Gospel (1647) and The Further Progresse of the Gospel (1652). As described above,
dreams from certain Indians are used to construct the oppositional framewofk between tribal
and Protestant religion. The second Tract, The Day-Breaking, describes the “election” of a
Pawwaw: an Indian falls into a “strange dreame” where the apparition of a serpent signifies
the choice of Pawwaw, and “for two dayes after the rest of the Indians dance and rejoyce for
what they tell them about this Serpent, and so they become their Pawwaws.”’® The use of the
serpent allows an oppositional framework of good and evil to be unambiguously delineated
for the metropolitan reader and Puritan congregation. The more reserved practice of Puritan
society in electing their leaders is also in stark contrast to the dancing and rejoicing involved

in the Indian performance.

Repentance (1653) 204,

7 See: Thomas Mayhew, Tears of Repentance (1653) 204/5.

77« _.this Algonquian word (powwow) ... (is) from the same root as Chippewa bawana, ‘he dreams of him,” and
the Cree pawamiw ‘he dreams’, the powwow obtaining his art from dreams.” Hodge ed. The Handbook of
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The New England way of electing Church Officers was codified in The Cambridge Platform,
1648: “Calling unto office is either Immediate, by Christ himself: such was the call of the
Apostles, & Prophets: this manner of calling ended with them, as hath been said: or Mediate,
by the church.”” Church members elect their Officers by virtue of their “honest and good
report” and Elders in particular must be “blameless, sober, (and) apt to teach.” After election,
“Church-officers are not only to be chosen by the Church, but also to be ordeyned by
Imposition of hands, & prayer. with which at ordination of Elders, fasting also is to be
joyned.”® In contrast to the seemingly more sober and sedate Congregationalist election
process, Eliot and Mayhew present the excesses of the election of a Pawwaw as being
inspired by the Devil. This performance of Native “election” had to be altered, if not
eliminated, if their programme of conversion was to succeed. Again, Mayhew uses the dream

of one Indian to envisage the resolution of this dichotomy between Christianity and tribalism:

One of them did then discover the bottom of his witchcraft, confessing that at first
he came to be a Pawwaw by Diabolical Dreames, wherein he saw the Devill in the
likeness of four living Creatures; one was like a man which he saw in the Ayre.....
Another was like a Crow..... The third was like to a Pidgeon..... The fourth was

like a Serpent, very subtile to doe mischiefe, and also to doe great cures, and these
he said were meer Devills, and such as he had trusted to for safety, and did labour

to raise up for the accomplishment of any thing in his diabolicall craft, but now he

American Indians, 303. “(P)owwow may be roughly translated as ‘he dreams.”” The Encyclopedia Americana,
512.

8 The Day-Breaking if not The Sun-Rising of the Gospel, 1647, 21

™ The Cambridge Platform, 1648. The Creeds and Platforms of Congregationalism, ed. Williston Walker (New
York: Charles Scribner’s sons, 1893) 214.

% Walker ed. The Creeds and Platforms of Congregationalism, 215. For further accounts of church meetings,
see: The Notebook of the Reverend John Fiske, 1644-1675. Publication of the Colonial Society of Massachusetts.
Volume 47. (Boston: Anthoensen Press, 1974).
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saith, that he did desire that the Lord would free from them, and that he did repent in

. . 1
his heart, because of his sin.®

At this early stage in the process of conversion, this Indian chooses Christian systems of
belief over tribal systems. The narrative’s rhetorical strategies act in a very similar way to the
confessions of the Salem witch trials several decades later, in 1692. Of the women of the
Salem witch trials, Gustafson argues: “Mimicking the verbal skills of the ministry, the
demonaics (the possessed women) provided a mirror for the colony’s spiritual leaders, who
heard in their speech the voices of God and Satan battling over the colony’s future.”®* Indeed,
as the Indians relate their dreams of serpents and their resistance to devilish temptations, the

battle between good and evil is successfully fought.

In Puritan tracts by Richard Baxter and Thomas Shepard, of Old and New England
respectively, the trials of conversion are represented in the allegorical use of animals and
poison to help the reader, or listener, imagine the evil which good must try to overcome.
Baxter imagines: “As a lion hath a fierce and cruel nature before se doth devour; and an adder
hath a venomous nature before she sting, so in our infancy we have those sinful natives of
inclinations, before we think, or speak, or do amiss.”® Similarly, Shepard relates: “The never-
dying worm of a guilty conscience shall torment thee, as if though (sic) had swallowed down
a living poysonfull snake, which shall lie gnawing and biting thine want for sin past, day and

8 As I will detail in Chapter Three, Eliot translates both of these pubiications by

night.
Baxter and Shepard into Massachusett, but what remains interesting at this stage is the

common use of animals to explain spirituality. This allegorical framework, through which

animals represent both sin and the pain of retribution, is common to Baxter, Shepard and the

# Thomas Mayhew, The Further Progress of the Gospel (1652) 186.

82 Gustafson, Eloquence is Power, 41.

8 Richard Baxter, A Call to the Unconverted, 16922 Abridged (New York: American Tract Society, 183- (1830
or 1839), 44.
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dreams of an Indian, and allows one culture (Native American) to exchange one set of

seemingly impotent religious images in favour of another, seemingly more powerful set,

without necessarily accepting a change in worldview.

However, if the essence of spirituality remained to some extent in tact, the rites and rituals
were to change dramatically. Whether or not Indians understood this spiritual change in the
same way as the Puritan writer and audience perceived it must remain speculative. While
Puritan scribes and audiences would have understood Protestant and tribal religion to be
absolutely opposed, Eliot and Mayhew construct a comparative framework in which Native
converts are invited to understand and accept Protestantism through their own worldview. To
illustrate this, Praying Indians are able to incorporate Puritan rhetoric in order to gain access
to a more powerful deity: a deity which would succeed where Pawwawing had failed and
would cure the new ills which colonisation had brought. For the Indian, a public confessional
narrative certainly illustrates a change in the form and practice of religious rites but is in
keeping with a tradition of ritual performance. As is the case with the anonymous young man
with the thigh injury, death is figured as being the result of continued faith in a now powerless
spiritual healer. Altering this performance to invoke a new healer, therefore, is a source of
salvation and not necessarily a radical change in faith. For Praying Indians, public
confessional and conversion narratives, regular fastings, lectures and prayer meetings,
replaced the practice of Pawwawing. The conversion narrative is a form which colonial and
English Protestants would recognise,®® and it is in this final step towards Christianity where
the Praying Indian completes the enactment of the creation of a new, independent cultural

category.

% Thomas Shepard, The Sincere Convert: Discovering the Small number of True Believers, And the great
difficulty of Saving Conversion. 1640. Fifth Edition. Corrected and Amended. (London: Matt Simmons for John
Sweeting, 1650) 93.

8 For a comprehensive discussion of Puritan conversion in England, see: Patricia Caldwell, Puritan Conversion
Narrative: The Beginnings of American Expression (Cambridge: Cambridge University Press, 1983).
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During an exchange at a prayer meeting in 1646 with Waban and other tribal members, the

missionary writer demonstrates the terms on which conversion took place:

Doe you believe the things that are told you, viz, that God is musquantum, i.e. very
angry for the least sinne in your thoughts, or words, or workes?

They said yes, and hereupon wee set forth the terrour of God against sinners, and
mercy of God to the penitent, and to such as sought to know Jesus Christ, and that
sinners should be after death, Chechainuppan, i.e. tormented alive, (for wee know
no other word in the tongue to expresse extreme torture by) so believers should
after death Wowein wicke Jehovah, i.e. live in all blisse with Jehovah the blessed

God: and so we concluded conference.®

The choice is a stark one, and given the option between the threat of being “tormented alive”
and eternal bliss, there seems to be no choice at all. The Algonquians’ motivation to convert
is particularly ambiguous, but, that aside, the strategies adopted by Algonquian Indians to
ensure the continuation of social cohesion through ritual are especially fascinating aspects of

the Tracts.

Patricia Caldwell astutely observes: “As an idea about expression, communication, and
‘performance,’ it (the confession) has visible roots within a powerful reformed church
tradition that did give new importance to verbal activity on the part of the individual believer,
demanding that his skills be exercised, as we have said, both personally and publicly.”®’
Further, in Worlds of Wonder, Days of Judgement, David Hall considers the uses of ritual as
necessary to maintaining the cohesion of the social body. Hall argues that public executions

of Baptists, Quakers, “witches”, and some Indians, through the mid-seventeenth century to

the early eighteenth century, as well as final confessional narratives from the gallows, were

8 The Day-Breaking if not The Sun-Rising of the Gospel, 1647, 13.
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well-attended spectacles. These events formed a significant part of Puritan New England

ritual, which in turn was aimed at maintaining political and religious cohesion in the colony.
Whether on the gallows or returning from excommunication, the confession “released people
from their punishment and restored them to the body of God’s people.”*® Further, for the
layperson who was neither a criminal nor an excommunicate, Hall states: “Always the
purpose of the ritual was to enact a reversal, as in turning sickness into health, providing
passage out of danger, or making visible the hidden. Ritual was a formalized procedure, a

patterned means of connecting the natural and social worlds to supernatural power.”%

Indians could easily accommodate this description of public ritual, after all Powwows were
equally public and socially cohesive events. The confessions of Waban, Nishohkou and
others, detail the process of the newly formalised ritual: of making visible their “sinful hearts”
through words and tears, connecting the physical sickness to spiritual inadequacy and
rejecting tribal traditions and ceremonies. Tears of Repentance (1653), A Further Accompt of
the Gospel (1659) and A Further Account of the Gospel (1660) include translated accounts of
private confessional narratives, transcriptions of publicly performed confessional narratives,
and importantly, a relation of the physical appearance and emotional response of the penitent.
The written narratives and public performances of Waban, John Speene, Antony and
Nishohkou reappear in these three tracts, and each reveals reasons and methods of their so-

called spiritual revelations.”’

According to Hall, it is apparent that “(c)onfession put Satan at a distance, and reaffirmed the

391

godliness of rulers,”" that is, the confession removed the threat of the “savage” Indian for the

benefit and reaffirmation of colonial order. In Waban’s case particularly, colonial rule is

87 Caldwell, Puritan Conversion Narrative, 50.

% David D. Hall, Worlds of Wonder, Days of Judgement: Popular Religious Belief in Early New England. 1989.
(Cambridge, Massachusetts: Harvard, 1990) 175. On general issues of ritual, see chapter four, “The Uses of
Ritual.”

% Hall, Worlds of Wonder, 168.
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reaffirmed with his appointment as Chief Justice and law enforcer of the first praying town,

Natick. Waban makes several confessions between 1653 and 1660; each one demonstrates his
initial reluctance towards Christianity and his final acceptance of repentance. However, far
from endorsing the colonial civil structures and hierarchy, in each of his narratives Waban
prioritises material and physical concerns over the spiritual. He begins his first public

confession by recounting his initial ignorance and aversion to the English God:

Before I heard of God, and before the English came into this Country, many evil
things my heart did work, many thoughts I had in my heart; I wished for riches, I
wished to be a witch, I wished to be a Sachem; and many such other evils were in
my heart: Then when the English came, still my heart did the same things; when
the English taught me of God (I coming to their Houses) I would go out of their
doors, and many years I knew nothing; when the English taught me I was angry
with them: But a little while agoe after the great sikness, I considered what the

English do; and I had some desire to do as they do.”

Waban’s confession is a familiar account of good overcoming the temptations of riches and
success, and also reaffirms what Hall characterises as the “godliness” of the colony’s rulers.
In later confessions, Waban further describes his personal battle between traditional culture
and colonial culture, again with the implied binary of good and evil: “(M)y parents taught me
to love sin. And after they were dead, others taught me to sin: I liked to be taught to commit
sin; those that taught me, said to me, Choose to be a Pauwau: they said, If you be a Pauwau,
you may make others to live; and if you be a Pauwau, God will blesse you, and make you

rich, and a man like God.”” Certainly, in the Puritan logic of the text, Waban’s family

%9 Hall, Worlds of Wonder, 184/5.

o Hall, Worlds of Wonder, 185.

%2 Tears of Repentance (1653) 231.

% A Further Account of the Gospel (1660) 71.
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influence and his past sins are to be repented and by making them visible, as the tradition of

the confession demands, they are exposed and forgiven.

Waban’s confession is similar to that of Francis Moore, a seventeenth-century New

Englander, whose narrative is typical of the period and provides an excellent comparison:

The Lord revealed his estate to him that he was miserable. And then he found the
flesh resisting and contradicting the Lord, and the Lord showed him that without
repentance none could be saved and that there must be sorrow for and hatred of
sin. Now when the Lord had gone thus far with him, he questioned whether his
repentance was right or no or whether no farther than the repentance of Cain and
Judas. But seeing that he did not only leave the evil but cleave to the contrary
good, hence he concluded it was no feigned work. But having many doubts
afterward, the Lord did show him that Christ came to save those that Were lost,
and so him, not only in general sinners, but himself. And hereby the Lord wrought
further humiliation and sorrow for sin past. And then applying that promise, those
that mourn and hunger shall be comforted and satisfied, here arose that question
whether he did mourn under his misery truly or no. Now here the spirit of God did
seal to his soul that he was truly humbled, not only broken for, but from, sin with

detestation of it; and hence was a new creature and hence was received to mercy.94

In particular, it is interesting to note that the same feelings of self-hatred, of uncontrollable
physical desires, of humiliation and unworthiness, alongside the moment of ‘revelation are
similarly depicted in New English and Praying Indian narratives. However, it is also
interesting to note that Shepard reports speech instead of using first-person narrative. By

contrast, this emphasises the effects of “authenticity” and “truth” derived from the first-person
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accounts in the Tracts, as the scribes consciously attempt to create a transatlantic literary

speech act.

By his own confession, Waban comments that only after the “great sicknesse” did he consent
to the conversion process, and, given the emphasis placed on the relationship between
physical and spiritual welfare within the Puritan and tribal worldview, his acceptance of God
is as much a practical consideration as it is a spiritual one. In Tracts Nine and Ten, the
relationship between the spiritual body and the physical body are confirmed. In Tract Nine,
where Waban interprets Matthew 9.12,13, he discusses Christ as Physician to the body and
soul: “we have many at this time sick in body, for which cause we do fast and pray this day,
and cry to God; but more are sick in their souls... Therefore, what should we doe this day?
goe to Christ the Phisitian; for Christ is a Physitian of souls....””> This sentiment is repeated
in the following year in 4 Further Account of the Gospel: “for Christ healeth the outward
diseases of the body, but especially the inward filth of the soul.”® Given his existing belief
that spiritual welfare supports physical welfare, combined with the introduction of new
diseases by European colonisers, it is not such a radical shift to graft his original worldview
onto another set of traditions, especially if he believes it will prevent further death. In their
sermons, Eliot and other ministers often preached that wickedness and sinfulness would
manifest itself in illness and disease; that is, the sins of the soul and the mind would be visible

in the body of the sinner.”’

** Thomas Shepard, Confessions, eds George Selement and Bruce C. Woolley (Boston: Publication of the
Colonial Society of Massachusetts, Volume 58, 1981) 35/6.

5 A Further Accompt of the Gospel (1659) 9.

% 4 Further Account of the Gospel (1660) 74.

° This is most poignantly demonstrated by in the so-called “monstrous births” of Anne Hutchison, an
Antinomian, and Mary Dyer, a Quaker. Both women resisted the Congregationalist Puritan orthodoxy of New
England and spoke out in favour of religious freedom. As a result Anne Hutchinson was exiled and was Mary
Dyer executed. For a contemporary account of Anne Hutchinson’s banishment, miscarriage and death see:
Thomas Welde Short Story of the Rise, Reign and Ruin of the Antinomians (London 1644). For a contemporary
account of Mary Dyer’s experience see: William Robinson, 4 call from death to life and out of the dark wayes
and worships of the world where the seed is held in bondage under the merchants of Babylon (London: Printed
for Thomas Simmons, 1660)
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Like Ponampam in 4 Further Account of the Gospel who also refers to the threat of the

“pox” as a reason for conversion, Waban foregrounds the necessity of survival, and adopts
measures to ensure that survival. Waban is a man who appears to enjoy order and hierarchy,
and seems to equate the health and continuation of the individual and the social body with
faith in an adequate spiritual order. As is the case with Eliot’s worldview, civil and
ecclesiastical frameworks are inseparable. Further, Waban seems to have been a natural
leader; he recalls, with apparent shame, that he would have liked to have been a Sachem, and
that he was encouraged to be a Pauwau, both important roles in the health and welfare of the
individual and social body according to Native tradition. Following this, Eliot asserts that:

“his gift lay in Ruling, Judging of Cases, wherein he is patient, constant and prudent.”98

Thus, although Waban’s conversion is viewed by Puritan writers, readers and listeners as
enacting a complete disavowal of tribal practices, it is equally likely that Waban’s personal
aspirations and his belief in a consistent civil and spiritual framework remain unchanged. In
the first of his confessions in Tract Ten, Waban asserts: “Sometimes I thought if we did not
pray, the English might kill us.” Certainly, up until 1675, praying towns did enjoy a special
relationship with the English, and were protected from attacks by other tribes; further, Eliot
argued, with some success, that Praying Indians should be allowed to purchase guns. In
addition to the advantages of a consistent civil and ecclesiastical framework, preferential
treatment from God, and the strategic benefits of an alliance with the English forces (the harsh
retaliation of the English, evidenced by the Pequot War, also remained part of Algonquian
cultural memory), conversion is not necessarily motivated by a rejection of tribal past but,
rather, is sustained by a concerted effort to ensure a future for the individual and social body
of the tribe. When Waban begins his own practice of preaching, as his part in the conversion
of William of Sudbury (another Praying Indian) demonstrates, the Puritan audience in the

colony and England viewed it as the fruits of Eliot’s labours. Waban’s preaching is

% Tears of Repentance (1653) 232.
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characterised as a continuation of Eliot’s missionary work and the result of financial

generosity from English patrons; his performance allows the audience to believe what they
may wish to interpret as a reflection of their own generosity. By way of resistance, Waban’s
own motivation, which is mostly likely founded on a strategy of survival, is veiled in this

colonial mimicry and in this way he resists, to some extent, Puritan appropriation.

For the New England scribe and the English audience, the image of Native American
conversion to Christianity came to reflect their own desire for spiritual renewal. Due to this
desire for “authenticity,” and the Tracts’ overall reflection of transatlantic spiritual renewal,
Waban’s performance is described as being “not so satisfactory as was desired.”'®® Waban
never admits to drunkenness, or unfaithfulness, or theft, as other Praying Indians and New
Englanders often do. Indeed Waban’s only sin, if it can be described as such, is to support the
civil and spiritual structures of his tribal culture, which, in his own words, he did with
reluctance. As a consequence, Wilson underlines his verbal confession with evidence of his
emotional state: “he spake the latter expressions with tears.”'”! Eliot, the scribe, saw none of
these tears, and their existence is perhaps doubtful, but, in terms of the performative aspects
of the public confession, they are crucial to establishing the sincerity and reliability of the

penitent for a transatlantic audience.

Other confessions demonstrate similar motivations: Totherswamp admits that he began
praying after the death of his friends. Following their deaths he states: “I had thought, if my
kindred should die I would pray to God; therefore they dying, I must now pray to God.” to2
Like Waban and Ponampam, survival is a common motivation for religious conversion. In
contrast to the desire for physical survival, Peter’s conversion is motivated by the fear of

eternal perdition. Robin Speene’s confession is particularly poignant and is characterised by

% A Further Account of the Gospel (1660) 31,
1% Tears of Repentance (1653) 232.
T Tears of Repentance (1653) 232.
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the death of his three children, which, he has been convinced, is the result God’s anger at

his sinful life. In another case, when Antony is persuaded that “God broke my head,” he duly
transfers his faith onto a more powerful deity. Piumbukhou’s confession, again, is motivated
by the fear of earthly and eternal punishment; and Monotunkquanit comments on the promise
of food after his son receives two apples for answering a catechism correctly at a lecture in
Dorchester.!® The discourse of gift-giving and exchange appears again in The Day-Breaking
when children are given apples and men are given tobacco when they attend a lecture, and
then again in The Clear-Sunshine: “Mr. Eliot told him that because he brought his wife & all
his children constantly to the Lecture, that he would therefore bestow some Cloths upon
him....”'" Also, since lightning and smallpox strike where Christian practice is found
wanting, conversion becomes an act of survival, rather than a profound spiritual e>q)e:rience.1°5
Therefore, there are many motivations behind the public confessions and the attendance at
Lectures, including fear of illness, death, eternal perdition, and the death of children and

friends, as well as the desire to benefit from the communities of English settlers through gifts

and strategic alliances.

Eliot was of course concerned with the prospect of a disingenuous confession, and made
deliberate attempts to overcome this. If English readers concluded that the confessions were
disingenuous, then financial support and patronage for the continuance of Eliot’s missionary
endeavour would be weakened. Therefore, it was in Eliot’s interest to encourage genuine
confessional narratives, but perhaps more importantly, he had to present them in such a way
that ensured an English audience would perceive them as genuine. Both Ponampam and
Ephraim (his Indian name forgotten) admit to praying with words rather than sentiment.

Ponampam states, “I prayed only with my mouth,” and Ephraim confesses, “I pray but

12 Tears of Repentance (1653)230/1.

'3 Tears of Repentance (1653): (Peter) 245, (Robin Speene) 246. 4 Further Account of the Gospel (1660):
(Antony) 12, (Piumbukhou) 23/4, (Monotunkquanit) 25.

"% The Day-Breaking if not the Sun Rising, 1647, 7; The Clear Sun-Shine of the Gospel (1648) 46.

195 The Light Appearing .... Or, A Farther Discovery of the present state of the Indians (1651)
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outwardly with my mouth, not with my heart.”'% This superficial approach to Christianity

is, of course, to be overcome in the narratives, and both Ponampam and Ephraim are shown to
enact the trials of true conversion. This is not to say that Waban, Ponapmam, Robin Speene,
and others were in any way disingenuous; given the significance of their motivations, they
were indeed completely serious. However, it does seem to be the case that the Puritan
perception of their confessions was at odds with the intention of the speaker. The confessions
are formulaic, and from the perspective of tribal traditions, they can be interpreted in the same
framework through which the performance of Pawawwing was enacted. The Pawwaw was
used to cure illness, to practice spiritual rites, and to ensure safety in times of war, and it is
reasonable to assume that the public confessions of Indian converts were intended for similar
ends. The Praying Indian mimicked the Puritan coloniser in his practice of faith, but, as is
evident from their confessions, their intention to maintain physical and spiritual health

remained constant,

Another aspect of the confessional narrative was to incorporate knowledge and interpretation
of the Bible into the experience of spiritual revelation. Until 1663, when EliQt first published
the Bible in Algonquian, Praying Indians were reliant on Eliot’s and Mayhew’s verbal
translations, as well as Eliot’s smaller publications of the Psalms (1658), the book of Genesis
(1655) and the book of Matthew (1655). 197 Their choices from biblical sources were few, but
with strategies of incorporation, the texts do, on occasion, become part of the performance of
survival. The narratives are similar perhaps to the strategies employed by Winthrop and
Cotton when they imagined that the danger and promise of the journey to the New World
should be compared with Moses leading his people to the Promised Land. Like Algonquian
Praying Indians, they too enacted the performance of a journey which would ensure their

survival and continuance.

1% Tears of Repentance (1653) 243, 259.
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With recourse to the Book of Matthew, Speene reinforces the concept of repentance and

baptism in order to prepare for a new spiritual beginning: “Mat. 3. 2. Repent for the Kingdome
of heaven is at hand”'®® Ponampiam (Ponampam) remembers the story of Noah in his
confession, specifically God’s wrath at the sinners on earth, and he compares this story to the
death of his “kindred” due to “the pox,” duly justifying his reasons for conversion.'® Other
social realities, including land ownership, are dealt with in Speene and Ponampiam’s
narratives. John Speene states: “I saw the English took too much ground, and I thought if I
prayed, the English would not take away my ground.”1 10 0f course, Speene comes to accept
the ways of the coloniser in his confession, but these issues are left unresolved. Again, with
recourse to the Book of Matthew, Ponampiam confirms this and also suggests that by praying

to God, he will be able to retain his land:

Then Satan said to me, You are a great sinner, and God will not pardon you,
therefore cast off praying, and run away, it is a vain thing for you to pray. Here
you want land, but in the Countrey there is land enough, and riches in abundance,
therefore pray no more. My heart did almost like it, but I heard that word, Mat. 4.
Satan tempted Christ, and shewed him the Kingdoms of the world, and the glory

thereof, and promised to give them to him, if he would worship him.'!!

By 1660, when this confession was published, rights concerning the use of land and land
ownership were pressing for Native tribes as the colonies became more firmly established.

Eliot ensured that the land used for the praying towns was legally demarcated for Praying

"7No copies of these texts are known to exist.

1% 4 Further Accompt of the Gospel (1659) 15-16.

199 4 Further Account of the Gospel (1660) 54/6.

"% 4 Further Account of the Gospel (1660) 58. Like Waban, Speene’s response to a flooded and spoiled harvest,
disease, and the premature deaths of many praying and non-praying Indians is to reconfigure his faith in order to
overcome what appears to be divine retribution.

"' 4 Further Account of the Gospel (1660) 56.
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Indians but for non-praying Indians such security was not guaranteed.''? In this confession,

Satan appears to suggest that there is a land elsewhere, therefore Ponampiand incorporates the
duality of God and Satan in the issue over land ownership and implicitly suggests that the
policy of removal in the New England colony is somehow part of this “evil” temptation. This
ambiguous assertion reflects badly on the colonisers, who are themselves tempted by “the
Kingdoms of the world,” but the issue is left unresolved in the text and is perhaps another

instance of disruptive speech from a marginalised voice.

Further ambiguity develops in Antony’s narrative. Antony begins by assimilating into his own
experience the stories of Adam’s original sin, God’s faith in mankind in the story of Noah,
and the promise of love in the story of the resurrection. In each instance, Antony records
events in his life which correspond to his spiritual journey and his ultimate (':onversion.113
However, in the process of his narrative, Antony makes a political gesture by acknowledging
the fact that he is unable to learn “Smithery” because he is an Indian and might use this
knowledge to make guns.'™ Antony shows no real dismay over this, which is a reminder that
the confession was translated and published by those who had a vested interest in presenting
Native inhabitants as peaceful and unarmed. Most likely, this is included for a transatlantic

audience to confirm to them the actions taken to ensure the safety of the colony, and to

encourage further emigration.

In another confession, Nishohkou relates the story of his youth, complete with tales of
drunkenness and lust. As well as pointing to a real social problem by referring to the
introduction of alcohol to Massachusetts tribes, the journey towards better health and
behaviour is imagined through similar biblical references. Like Antony, Nishokhou describes

the processes of disarming Indians. However, in this instance, a certain amount of displeasure

"> For a discussion on the legal documentation for the land specified for Natick in 1651, see: Richard W,

Cogley, John Eliot’s Mission to the Indians, 105.
' 4 Further Account of the Gospel (1660) 9-16.
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is detected in his narrative: “(T)herefore my Soul desired to keep the Sabbath, then the

Souldiers came upon us on the Sabbath day, while we were at meeting, and took away our
Guns, and caused us to bring them as far as Roxbury; that night my heart was broken off, my
heart said, God is not.”'"” Initially Nishohkou resists the dominance of the coloniser, and
rejects the obvious double standard. In this text, the double standard remains unresolved and
at a time where resistance is impossible, Nishohkou’s disruption of the Puritan text and

Puritan religious dominance is limited.

Sandra Gutafson argues: “The novel circumstances of colonial life exposed English settlers to
native elbquence,” ahd as a form of control, “textual discipline that devalued native American
oral forms as savage speech, remade native communities in the image of Scripture.”116
Certainly, in the Eliot Indian Tracts the remaking of Native communities on a civil and social
level is key to Eliot’s methods of spiritual renewal. However, as I have argued above, despite
colonial control over written language, the transcription of confessions and direct speech of
Natives in some way performs against the textual boundaries set by the colonial writer and

London publisher. Therefore, performances of Praying and non-praying Natives both

accommodate and resist their Puritan audiences within the limits of the written text.

Joseph Roach argues that, “the term performance may be more precisely delineated by what
Richard Schechner calls the ‘restoration of behaviour’. ‘Restored behaviour’ or ‘twice-
behaved behaviour’ is that which can be repeated, rehearsed, and above all recreated.””''” In
the context of the public confessional narrative particularly, the issue of repeated and
recreated behaviour is important to the emergence of New Englishness and the Praying

Indian. Eliot’s recreation of accepted behaviour in the confessional narrative of the Praying

" 4 Further Account of the Gospel (1660) 11.
"' 4 Further Account of the Gospel (1660) 40.
116 Gustafson, Eloguence is Power, Xxii.
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Indian demonstrates a defence of New England’s achievements and New Englishness,

which is similar to the motivations behind Thomas Shepard’s collection of New England
confessions. In their introduction to Shepard’s Confessions, Selement and Woolley suggest
that Shepard “staunchly (defended) the New England Way against English Presbyterians.”!'®
The editors of this collection recognise Shepard’s desire to distance himself from England
and English religious frameworks, hence his transcription of New English confessions. In the
case of the Praying Indian confessions, the speeches and formulaic confessibns which were
transformed into a written context and sent to England became, to some extent, a reflection of
New Englishness as the Praying Indian “doubles” for the renewal, transformation and
revision of Englishness in the New World.'"” However, in a simultaneous and alternative
performance, Praying Indians emerge from the constraints of Puritan discourse and
demonstrate their attempt to renew practices of ritual performance in order to meet the
demands of a new environment. As Roach suggests: “the paradox of the restoration of
behaviour resides in the phenomenon of repetition itself: no action or sequence of actions
may be performed exactly the way twice; they must be reinvented or recreated at each
appearance.”m Therefore, while Eliot’s record of Praying Indian confessions are recreated,

partly from the existing Puritan form,'?' more fundamentally, perhaps, the Praying Indian

performance is premised on a reformed repetition of the Native American existing worldview.

"7 Joseph Roach, “Culture and Performance in the Circum-Atlantic World,” Performativity and Performance,
eds. Andrew Parker and Eve Kosofsky Sedgwick (London: Routledge, 1995) 46. Roach quotes: Richard
Schechner, Between Theater and Anthropology (Philadelphia: University of Pennsylvania Press, 1985).

"% Shepard, Confessions, 21.

91 am indebted to Joseph Roach for this understanding of doubling. Referring to Jefferson’s supposed
invention of the Shawnee chief Logan’s speech in Notes on the State of Virginia, Joseph Roach argues: “In the
first mode (of doubling), one actor stands in for another (as in the film trade’s ‘stunt double’ or ‘body double’) so
that, in effect, two actors share one mask. In the second mode of doubling, one actor plays more than one role —
two (or more) masks appear on one actor. In the doubling of Logan, Jefferson casts himself as stand-in for the
Shawnee chief: two actors wear the one mask coded ‘American’. Roach concludes that in this process the
“Native American disappears into white speech”. In the case of the Eliot Indian Tracts, the process of masking
develops through a similar kind of theatrical doubling. However, as I will demonstrate, in this instance the
performances reveal both the motivations of the praying Indians, as well as the process of renewal, which was
hoped for in the colony and in the Old World by New England Puritan colonisers. See: Roach, “Culture and
Performance,” 54. '

120 Roach, “Culture and Performance,” 46.
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Mimicry and Merchandise

In the context of Eliot’s Tracts, the use of mimicry to reinvent and recreate the process of
religious conversion is crucial to the emergence of Praying Indian identity, as well as the
commercial motivations behind colonisation. In Tract Six, The Further Progresse of the
Gospel (1652), a sequence of three letters from Eliot, Wilson and Leverich illustrates the kind
of Puritan mimicry that Indians were shown to enact as a response to missionaries’ efforts to
convert them. Eliot first of all translates Cutshamoquin’s repentance for buying “strong
waters” from Gorton’s Plantation'?* and then goes on to relate the pearls and souls parable
whereby repentance is described in terms of merchandise that should be sold for a better
commodity.'?® The Praying Indian describes his own spiritual transformation in terms of trade
and recalls his own spiritual revelation in terms suited to his experience. In this way, the
Protestant dialogue between trade and religion is clearly encoded and posits the emergence of
an English national identity. In the second letter, John Wilson reiterates the pearl parable, but
insists that Eliot’s account is deficient on certain points, specifically as regards his account of
the appearance of Natick, and the gathered Indians. According to Wilson, the Englishness of
the town and the people deserve more emphasis. Therefore, an extensive account of the
buildings and their interiors, the bridge, and the “English Apparell” of the tribal members,
secures the visual aspect of mimicking Englishness.'** Finally, Leverich, a missionary and a
novice in Algonquian, recounts the emotional requirements for genuine conversion to

Puritanism, and describes the emotional excess of public confessions:

(H)aving his [Leverich’s anonymous convert] countenance sad before (and as I
have understood since a week together after our former Exercise) and in speaking

the tears all while trickling downe his Cheekes: After being demanded by me what

! For different examples of confessional narratives in New England see: Thomas Shepard’s Confessions; and,
The Notebook of the Reverend John Fiske, 1644-1675.

"2 This is an obvious attack on the colonial dissenter and for further discussion of Gorton’s opposition to Puritan
orthodoxy in New England see: Philip Gura, 4 Glimpse of Sion’s Glory: Puritan Radicalism in New England,
1620-1660 (Middleton, Conneticut: Wesleyan University Press, 1984) 276-303.
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was the matter of his sadnesse, he answers me, he did now understand that God was a

just God, and for himself he had been very wicked, even from a child. And
another, whom [ used as my Interpreter now and then in teaching them, falls
suddenly and publiquely into a bitter passion, crying out, and wringing his hands,
out of the like apprehension of his Condition, as he told me afterwards, and I find
no one of them (daring men) to speak of their good hearts, but some more some

lesse sensible of the con‘trary.125

The emotional emphasis of tears and wringing of hands is comparable with the public
confession of convicts on the gallows and excommunicates.'?® The apparent Englishness of
the confessions and the familiarity with which congregations would have understood the
processes of public confession and corresponding narratives, along with various references to
colonial dissenters and a new Protestant national identity that was partly based on trade and
commerce, are all part of the transatlantic dimension of the Tracts. In this fashion, as the
Praying Indian public confessional narrative is transferred from speech to text it is slotted into
the rhetorical and interpretive framework of Puritan discourse, which negotiates New and the

0Old World concerns.

The role of the Praying Indian, therefore, is a complex performance of assimilation and
resistance. Puritans understood Indian conversion as genuine, and it seems that Indians
certainly meant what they said, but the actors and audiences in this performance interpreted
the scene from very different ideological, economic, social and religious positions. Praying
Indians meant to reconcile two very different cultures and belief systems to ensure their

survival, yet, at the same time, English audiences were asked to witness the success of the

12 Strength Out of Weakness (1652) 173/4.
2% Strength Out of Weakness (1652) 177-9.
125 Strength Out of Weakness (1652) 182.
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mission and were also invited to imagine that Protestant England was becoming a

spiritually superior and financially secure nation that would rival France and Spain in the race
to conquer the New World. Therefore, while the Praying Indians were not conscious of the
English audience in their conversations and public performances, the translator and scribe had
this distant audience fully in mind, and the differences between the initial speech act and the

transatlantic literary speech act could not be more clearly defined.

Overall, these Tracts demonstrate the growing confidence of Puritan New Englanders to judge
and catégorise others. The Puritan New Englander emerges as the overseer, the one who
controls the image and representations of others: specifically, Indians in the New World, and
English Protestantism in the Old World. By contrast, and by their own reckoning, New
England Puritans are superior to each of these cultural types because they have created and
propagated a new religious climate in a New World environment; further, they assume an
elevated religious and cultural status through what they perceive to be a unique understanding
of the spiritual prophecy wrapped-up in their errand in the wilderness. Butler’s use of the term
‘sovereign power’ effectively encapsulates the New Englander’s desire to control language
and the performative representation of the self and others through that language. Butler states:
“The idealization of the speech act as sovereign action (whether positive or negative) appears
linked with the idealization of sovereign State power or, rather, with the imagined and
forceful voice of that power.”127 That is, the contributors to these Tracts adopt an authoritative
voice or discourse which imagines itself to be in control. The writers of the Tracts base this
imagined sovereign power on their belief that they are indeed fulfilling God’s work and, if not
preparing the way for the millennium, then at least they are attracting new souls to God. With

control of colonialist discourse, through the rhetoric of Christian teleology, the Tracts enact

126 As 1 have highlighted already, this is comparable with the “mimicked” colonial discourse of the Salem witch
trials which Gustafson describes. (Gustafson, Eloquence is Power) Also, Phillip H. Round notes the trials and
punishments of excommunicates in, By Nature and by Custom Cursed.
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the emergence of a confident and superior colonial identity. Missionary success in the

colony is certainly dependent on England for financial survival, but by wielding significant
religious and rhetorical sovereignty the colonisers manage to disconnect themselves from
their English heritage and establish themselves as morally superior and spiritually renewed.
Significantly, this is achieved without ever promoting themselves directly. By describing,
judging and categorising others, New England Puritans bask only in reflected glory. New
Englishness begins to emerge from its English roots by successfully communicating this new
cultural type, the Praying Indian, to an English audience. With a complex network of
performances, where the Praying Indian enacts everything England has lost and will become
again, the New Englander emerges as both the “Actor” and the architect of this design. As he
mediates the performances of Indian conversion narratives to an English audience, the New

Englander becomes the creator of his own image.

In the next chapter I will consider more closely the triangular relationship between
Algonquian Indians, New England and England as it develops a slightly different dynamic
throughout the period of England’s Republic and Protectorate. When England shows the
promise of becoming the site of the new millennium, Puritan New Englandérs must re-
imagine their errand to accommodate this possibility. In The Christian Commonwealth, where
millennium rhetoric reaches its most energetic and didactic, Eliot negotiates this double
performance as millennial rhetoric was adapted to appease audiences in both New and Old

England.

127 Butler, Excitable Speech, 82.



Chapter Two

Preachers and Prophets:
Biblical Types and Cultural Boundaries in The
Christian Commonwealth and “Learned

Conjectures”

And the voice which I heard from heaven, / seard it again speaking with
me, and saying, Go, take the book which is open in the hand of the angel
that standeth upon the sea and upon the earth. And I went unto the angel,
saying unto him that he should give me the little book. And he saith unto

me, Take it, and eat it up; and it shall make thy belly bitter, but in thy
mouth it shall be sweet as honey. And I took the little book out of the
angel’s hand, and ate it up; and it was in my mouth sweet as honey: and

when I had eaten it, my belly was made bitter. And they say unto me, Thou

must prophesy again over many peoples and nations and tongues and
kings.

The Commonwealth then first together came,

And each one enter’d in the willing Frame;

All other Matter yields, and may be rul’d;

But who the Minds of stubborn Men can build?
The Common-wealth does through their Centers all
Draw the Circumf’rence of the publique Wall;

The crosssest Spirits here do take their part,
Fast’ning the Contignation which they thwart...>

(T)ake the patern and form of your Government, from the Word of his
Mouth.?
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Following Chapter One’s discussion on the emergence of English, New English and Praying

Indian cultural formations in Eliot’s Indian Tracts, and the strategic mediation of voices and

text in the enactment of those cultural formations, I shall to continue with this approach, and

focus more closely on Eliot’s millennialist publications: The Christian Commonwealth and

! Revelation 10: 8-11, The Holy Bible. Revised Version (Oxford: Oxford University Press) 1927.

* Andrew Marvell, “The First Anniversary of the Government Under His Highness The Lord Protector,” Andrew

Marvell Complete Poetry. 1968. ed., George deF. Lord (Oxford: Everyman’s Library, 1984) 95.
? John Eliot, The Christian Commonwealth (London, 1659) 139.
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his contribution to Thomas Thorowgood’s Jews in America.* Eliot’s commonwealth

treatise appeared in Massachusetts and London in 1659, although it had been written several
years previously (1651 or 1652 according to the most recent estimate).’ Eliot’s overtly Fifth
Monarchist tract occupies an unusual and uncomfortable position in the year prior to the
Restoration of Charles IL® Published in the same year as Milton’s commonwealth treatise,
The Readie and Easie Way to a Free Commonwealth, which was characterised as a lament at
a missed opportunity,” and Richard Baxter’s The Holy Commonwealth, which again laments
what the Republic might have been,® The Christian Commonwealth is written for audiences in
both New and Old England, who were acclimatising to the theological and constitutional

consequences of regicide and revolution.” In this publication, Eliot prescribes without

* Eliot’s “Learned Conjectures” takes the form of a letter to Mr Thomas Thorowgood in response to the idea that
Native Americans were one of the lost tribes of Israel. The letter is published in the second edition of Thomas
Throrwgood’s Jews in America.

3 Cogley summaries current arguments concerning the writing, transportation and publication of the treatise and
points out: “He (Eliot) wrote this treatise at some point between September 1651, when he installed the
millennial civil polity at Natick on a ‘day of fasting and prayer,” and July 1652, when he sent the manuscript to
England for publication.”(Cogley, 76) Further, it was sent to Ferdinando Nicolls and either Nicholls, Hugh Peter
or William Aspinwall was responsible for the late publication of the treaty in 1659. (Cogley, John Eliot’s
Mission to the Indians, 284)

® The Fifth Monarchists were a radical religious and political group whose inspiration hailed mainly from the
Old Testament Book of Daniel. In particular, the Fifth Monarchists focused on a prophecy from King
Nebuchanezzar (Daniel 2), which detailed the rise and fall of the five kingdoms on earth that would eventually
usher in the new millennium. The Fifth Monarchists believed that the execution of Charles I should be
understood as the execution of the anti-Christ, and the fall of the fourth kingdom. His death, therefore, heralded
the thousand-year reign of the Saints (the Fifth Monarchy) which was the necessary precursor to the second
coming and a new millennium. Religious, social and political reforms were key to Fifth Monarchist manifestos,
activists and agitators. William Aspinwall and Thomas Venner were key players in the Fifth Monarchist cause.
Aspinwall published one of the most influential Fifth Monarchist tracts, 4 briefe description of the fifth
monarchy, 1653, and Venner is noted for his part in a political uprising in 1660 when he tried to overthrow
Parliament in a final attempt to prevent the restoration of Charles II. Venner was executed in 1661 for his leading
role in this uprising. For an excellent overview and comprehensive account of the social, political and religious
context of the Fifth Monarchists, see: B.S. Capp, The Fifth Monarchy Men: A Study in Seventeenth-Century
English Millenarianism (London: Faber, 1972).

7 At the very beginning of this second edition, Milton outlines his general purpose: “Although, since the writing
of this treatise, the face of things hath had some change, writs for new elections have been recalled, and the
members at first chosen re-admitted from exclusion; yet not a little rejoicing to hear declared the resolution of
those who are in power, tending to the establishment of a free commonwealth, and to remove, if it be possible,
this noxious humour of returning bondage, instilled of late by some deceivers, and nourished from bad principles
and false apprehensions among too many of the people; I thought best not to suppress what I had written...”
John Milton, The Ready and Easy way to Establish a Free Commonwealth, 1660. The Prose Works of John
Milton. Volume I1. (London: Henry G. Bohn, 1853) 108/9

® William Lamont says that Baxter’s 4 Holy Commonwealth was a kind of love letter to Richard Cromwell and,
“everything in the treatise hinges upon the support that Richard Cromwell’s Protectorate could give clergyman
like Baxter.” Richard Baxter, 4 Holy Commonwealth, ed., William Lamont (Cambridge: Cambridge University
Press, 1994) ix — x.

? Although The Christian Commonwealth was not printed in New England it was certainly in circulation, since
the General Court demanded that each copy be returned when Charles IT returned to the throne. At a session on
May 22™ 1661, the General Court decreed: “all persons whatsoever in this Jurisdiction (Massachusetts Bay), that
haue any of the said Bookes in theire Custody shail on theire perrills within fowerteene dayes after publication
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equivocation his vision of an ideal society, which would prepare the way for the new

millennium.

In recent scholarship, Philip Gura’s A Glimpse of Sion’s Glory and James Holstun’s A
Rational Millennium provide what may be the best analysis of religious writings and
commonwealth treatises concerned with ecclesiastical reform in seventeenth-century Old and
New England. Gura focuses mainly on the religious writing of radical Puritan individuals in
New England as they influence, and are incorporated into, orthodox Puritan theocracy in the
New World. However, between 1650 and 1660 England appeared to New English onlookers
to have established a kind of “tabula rasa” on which to build a new civil polity, and Gura
situates this within a transatlantic dynamic of radical Puritan thought.'® Alternatively, Holstun
considers writers of different religious backgrounds and compares the utopian themes of
several writers from New and Old England, primarily Eliot and James Harrington, and
develops a transatlantic dynamic to his discussion of seventeenth-century commonwealth

1
tracts.'!

hereof either cancel and deface the same or deliuer them vnto the next Magistrate or to the Secretary, whereby
all farther divulgment and improovement of the said offensiue Booke may be prevented.” Records of the General
Court, Volume 1V, 370. An excerpt of this session is appended to The Christian Commonwealth, and has been
reprinted in the Massachusetts Historical Society Collections (Boston, 1846/9) 27-164,

' In the contest to capture the public imagination in the 1650s, Gura suggests that Roger Williams (New
Englander), Goodwin (English) and John Milton (English) who supported toleration were the winners, and John
Cotton (New Englander) and Thomas Hooker (New Englander) the losers. The public battle between Williams
and Cotton began with Williams’s “The Bloudy Tenant of Persecution” (London, 1644) and Cotton’s rebuttal “A
Reply to Mr. Williams His Examination: The Bloudy Tenent, washed, and made white in the bloud of the
Lambe” (London, 1647), followed by Williams’s “The Bloody Tenant of Persecution yet more Bloody”
(London, 1652). This battle was played out between London and the colony, and Williams was supported in
London with John Clarke’s “Iil Newes from New England: Or a Narrative of New-Englands Persecution”
(London, 1652). Debate was certainly raging on this issue of toleration, and more generally on the ideal form on
which a new civil and ecclesiastical polity should be set. Philip F. Gura, 4 Glimpse of Sion’s Glory: Puritan
Radicalism in New England, 1620-1660 (Middleton, Connecticut: Wesleyan University Press) 204.

! In comparing Eliot’s treatise with Gerard Winstanley’s Digger tract Law of Freedom, 1652, Holstun posits a
common link between the radical and utopian intentions common to both: “Theses texts seem to offer
themselves as patterns for social organization that can be applied immediately, with little of no concern for the
inertial authority of preexisting social and political forms.” Therefore, just as Eliot considers the Massachusett
Algonquian Indians to be without government and, effectively, a “tabula rasa” on which he can create ideal civil
and religious structures, they both appropriate this term onto the present state of England. Although their
propositions are inherently different, still there is an emerging image of England, linking Massachusetts and
London, as it becomes as the place of change and opportunity. James Holstun, 4 Rational Millenium: Puritan
Utopias of Seventeenth Century England and America (New York: Oxford University Press, 1987) 35.
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Eliot’s The Christian Commonwealth is usefully considered within the framework of mid-

1650s commonwealth tracts. With specific reference to the typological aspects of the
commonwealth treatise, Eliot’s tract can be usefully compared with Milton’s The Ready and
Easie Way, Richard Baxter’s The Holy Commonwealth (1660) and William Aspinwall’s 4
Brief Description of the Fifth Monarchy (1653). Like the Fifth Monarchist, William
Aspinwall, Eliot justifies the execution of Charles I through direct reference to the Books of
Daniel and Revelation. On the execution of the Antichrist, which Eliot implies is synonymous
with the execution of Charles I, Eliot believes that it was “set forth (from) the judgement of
God” as related in Daniel, and further: “The means of execution of that judgement, is by the
Wars of the Lamb, the Lord Jesus, as appears in the Book of Revelation.”'* Aspinwall,
however, is far more direct and refers to the reformers as “the Lambs military officers.”"
Moreover, Charles is referred to directly as a “Tyrant and persecuter of the Saints” and
becomes “(T)he Beast or chief Soveraign” who was “slain or beheaded,”'* which in 1649,
according to Aspinwall, directly fulfilled the prophecy of Daniel 7 and signalled that the end
of the Antichrist’s dominion would be 1673. By insisting on specific times and dates,
Aspinwall links biblical prophecy with historical time and establishes a linear trajectory of
Christian fulfilment which coincides with regicidal and revolutionary England. Therefore,
both Eliot and Aspinwall share their reliance on biblical sources in order to explain current
events in England and, further, justify them as pre-ordained acts. The typological
performance, that is the enactment of biblical prophecy on English soil, is one which holds
promise for both Eliot and Aspinwall. For each writer, the New Jerusalem and the second-

coming are at least a step closer to realisation, if not directly immanent.

Alternatively, John Milton’s Ready and Easie Way holds little of this millennialist rhetoric

and the typology manifests itself as a threat, rather than a promise. Where Eliot and Aspinwall

2 Eliot, The Christian Commonwealth, 138. ‘
" William Aspinwall, A Brief Description of the Fifth Monarchy (London: Livewell and Chapman, 1653) 4.
' Aspinwall, A4 Brief Description of the Fifth Monarchy, 1.
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glorify the violent retribution which Charles I received, Milton’s tract relies on biblical

prophecy to warn England against backsliding. Milton asks: “Where is this goodly tower of a
commonwealth, which the English boasted they would build to overshadow kings, and be
another Rome in the west?” Lamenting this missed opportunity, he imagines that England will
become a Babel of warring religious sects: “The foundations indeed they lay gallantly, but feil
into a worse confusion, not of tongues, but of factions, than those at the tower of Babel... 13
Milton continues this threat by prophesying his own understanding of what the future holds:
“There will be a queen of no less charge; in most likelihood outlandish and a papist; besides a
queen-mother such already,” and this is aligned with his paraphrase of the Old Testament
where the Jews returned to Egypt “to worship their idol queen.”'® Given that Milton’s
commonwealth treatise is written as a final attempt in the late 1650s to sway public opinion, it
is not surprising that it is formulated as a lament at a missed opportunity. Milton’s treatise is
markedly different from Eliot’s and Aspinwall’s given the later date of composition, as well
as Milton’s predilection for classical models of social organisation over Eliot and Aspinwall’s
very literal forms of Old Testament example. However, in common is their typological uses
of Old and New Testament prophecy, specifically the Books of Exodus, Daniel and
Revelation. The appropriation of these books changes through the 1650s, from enacting the
promise of the second coming (Eliot and Aspinwall) to prophesying the threat of social,

religious and political bondage embodied in monarchy and the image of “Egypt’s idol queen”

(Milton).

Like Milton, Baxter wrote and published 4 Holy Commonwealth at a time when England was
returning to monarchical rule and it too laments the passing of the promise which a new
commonwealth offered. Baxter’s treatise differs from the other treatises discussed in that it is
a lengthy piece, which proposes in minute detail civil and ecclesiastical reform through his

political and religious considerations. Baxter’s contribution to the commonwealth debate

5 Milton, The Ready and Easy way, 114.
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encapsulates aspects of Eliot, Aspinwall and Milton’s contributions. In Chapter Six, which

deals with different kinds of commonwealths, Baxter addresses issues of unbounded and
unchecked Republics, which he characterises as “the seed of the Serpent” aﬁd “Babels of
Satan.” With reference to the New Testament, Baxter further argues: “When Christ told his
Apostles that he sent out them as Lambs among Wolves, these men (unchecked Republicans)
would have these Wolves to be the Governors of the world,” and would have spilled the blood
of the godly, were they (the multitude) not threatened with “a Rod of Iron” which would
“dash them in pieces as a Potters vessell.”!” Therefore, the threat of God’s vengeance,
although depicted through different biblical sources, is similar to the violence of retribution as
figured by Eliot and Aspinwall, but doubles as a continual warning against backsliding, in a

similar way to Milton’s treatise.

In each case, Eliot, Aspinwall, Milton and Baxter refer to Old and New Testament sources to
justify England’s current state and either propose the promise of the New Jerusalem, or
threaten England with the consequences of backsliding into Monarchy or, in Baxter’s case,
the unchecked Republic of the multitude. Certainly, Eliot’s The Christian Commonwealth has
much in common with other millennialist and commonwealth treatises published in England
during the 1650s, and James Holstun’s Rational Millennium has considered these issues
particularly effectively. However, J.F. Maclear argues that The Christian Commonwealth is
also part of the New England Fifth Monarchist voice and further indicates that John Cotton,

the New England minister, is the strongest voice in this regard.

Cotton and Eliot’s Fifth Monarchist sympathies are predominantly manifest in their religious
writings, although they would not have regarded themselves as members of this religious sect.

It is important to emphasise, however, that Cotton, Eliot and Fifth Monarchists, among other

' John Milton, The Ready and Easy way, 116/7, 137.
'7 Baxter refers to Psalm 2 and Luke 19:27: “Howbeit these mine enemies, which would not that I should reign
over them, bring hither, and slay them before me.” Richard Baxter, 4 Holy Commonwealth, 84.
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radical individuals and groups, took a literal approach to the Bible. They explained

historical events, promoted decisive political action, and argued for a renewed church-state
civil structure through their interpretation of the Bible. Philip Gura usefully summarises the
differences between Fifth Monarchists and Quakers, another equally radical millenarian
group, which indicates the particular apocalyptic responsibility which the Saints (Fifth
Monarchists and those sympathetic to them) used to justify their actions: “the former (Fifth
Monarchists) urged swift and, if necessary, violent action to initiate the thousand-year rule of
the saints that would precede the Last Judgement, while the latter (Quakers) counseled virtual
acquiescence in the face of persecution to witness the saving power of Christ’s truth.”'®
Therefore, Cotton and Eliot, similar to the Fifth Monarchists in England, interpret the
execution of Charles I and the years immediately following the execution in typological
terms. Thomas Davis suggests that: “Typology, then, is the handwriting of God; in its
‘shadowy forms’ it reveals the presence of God, as much as his presence can be revealed
before the sum of all types [Christ] ‘became flesh and dwelt among us.””" Eliot and others,
therefore, argued that the historical event, Charles I’s execution, was sanctiéned and
prophesied by God because it had been foreshadowed in the Bible, specifically, Daniel’s
millennialist interpretation of Nebuchadnezzar’s dream: “And in the days of those kings shall
the God of heaven set up a kingdom, which shall never be destroyed, nor shall the sovereignty
thereof be left to another people; but it shall break in pieces and consume all these kingdoms,

and it shall stand forever.””*°

Maclear considers Eliot’s millennialist tract in his study of the influence of apocalyptic
history on early New England Puritan thought, and touches on, but does not develop the

relationship between Eliot’s The Christian Commonwealth and the New England sermon. In

'® Gura, A Glimpse of Sion’s Glory, 126.

 Tomas M. Davis, “The Traditions of Puritan Typology.” Typology and Early American Literature, ed., Sacvan
Bercovitch (Massachusetts: The University of Massachusetts Press, 1972) 40. Davis glosses Calvin’s Institutes,
11, 1433.

% Daniel 2: 44.
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the following section of this chapter, therefore, I will consider Eliot’s treatise in the context

of the New England sermon in order to demonstrate the importance of Eliot’s own positioning
as the preacher turned prophet, and show that this transgression influences the typological
implications of The Christian Commonwealth. Following this, I will discuss the typological
implications of Eliot’s “Learned Conjectures,” another publication with millennialist
pretensions, which was included in Thorowgood’s Jews in America, 1660. By tracing the uses
of biblical types in Eliot’s work, I will discuss the enactments, or performances, of the
antitype across racial and cultural divisions in England and New England in the mid-
seventeenth century. Therefore, as in Chapter One, I want to address Eliot’s manipulation of
voice, text and performance, and establish the cultural implications of his millennialist

rhetoric and typology.

Prophet and Preacher: The Preacher as Antitype in the New England Sermon

Transgressing the distinction between preacher and prophet was an accepted part of the
sermon during the seventeenth century.”! William Perkins, minister and influential figure at

Cambridge University from 1590 until his death in 1602, commented:

Most of us in this place are either prophets or the sons of prophets. If we are
prophets we are God’s messengers and must preach God’s Word as God’s Word
and deliver it as we received it... So that every one who either is, or intends to be
a minister needs that tongue of the learned of which Isaiah speaks, by which he

may be able to speak a word in season to him that is weary. >

21 To prophecy also meant to preach or expound the Scriptures, although this meaning is now obselete.

22 William Perkins, “The Calling of the Ministry, describing the Duties and Dignities of that Calling” (London,
1605). Paraphrased / quoted by John Brown in Puritan Preaching in England: A Study of Past and Present
(London: Hodder and Stoughton, 1900) 73/4. Perkins’ sermons were familiar to Cotton, and he is mentioned in
Cotton’s, “The Powring out of the Seven Vials, or and exposition, of the 16 Chapter of the Revelation, with an
Application of it in our time.” (London, 1642).
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Later in this century, in New England, John Wilson reiterates and extends this common

transference of authority from prophet to preacher: “But consider, what came you into this
Wildernesse for? did you come to gaze upon one another? No, you came to see, and hear the
great Prophet, even the Lord Jesus in his Ministers, that you might have the Ordinances of
God in his Churches rightly gathered, and the holy Sacraments rightly administered.”*®
Therefore, from its earliest stages, before the Puritan sermon reaches New England’s shores,
through to the years of second-generation settlers, the centrality of the sermon and,

importantly, the preacher to spiritual renewal and social organisation is evident.*

The Congregational form of ecclesiastical polity was not codified until 1648 with the
publication of The Cambridge Platform. However, after journeying to New England and
without the aid of a printing press, at least in the initial years of the colony, the genre of
sermon gave first generation ministers and theologians a principal medium through which
they could consolidate their preferred pattern of church-state organisation. In particular, John
Cotton’s A Sermon Delivered at Salem (1636) demonstrates the central concerns of
establishing a new ecclesiastical polity with reference to Old Testament and New Testament
models of church covenant. In this sermon Cotton distinguishes between a covenant of works
and covenant of grace in order to preserve links with brethren in England and ensure the

survival of a church in the wilderness, while also justifying the move away from England and

3 John Wilson, A Seasonable Watch-Word (Cambridge, 1677) 6/7. Quoted by Harry S. Stout, in: The New
England Soul: Preaching and Religious Culture in Colonial New England (New York: Oxford University Press,
1986) 61/2.

* On the development of the sermon within the New England community, Harry S. Stout states: “The
sevent